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All Glories to Guru and Gauran ga. Om Namo Bhagavate 
Vasudevaya. Let me offer my respectful obeisances unto 
the Supreme Personality of Godhead, Vasudeva. 

First of all let me offer my respectful obeisances to my 
spiritual master Om Visnupada Srimad Bhaktisiddhanta 
Sarasvati Gosvami Prabhupada, then my respectful 
obeisances to the Supreme Personality of Godhead 
Lord Caitanya Mahaprabhu, who is associated with Sri 
Advaita Prabhu, Nityananda Prabhu, Gadadhara Prabhu, 
Srivasa Prabhu, as well as whose eternal assistants are the 
six gosvamis, headed by Srila Rapa Gosvami, Sanatana 
Gosvami Raghunatha Bhatta Gosvami, Gopala Bhatta 
Gosvami, Sri Jiva Gosvami, Ragaunatha dasa Gosvami, as 
well as whose private secretary is Sri Svarupa Damodara 
dasa and His eternal attendant Govinda. 

Then let us talk about the Brahma-sitra or Veddanta- 
siitra. There are many comments on the Vedanta-sitra. In 
India especially the system is that anyone who is the head 
of a religious institution must be well conversed with the 
Vedanta-sitras, and is expected to write comments on 
the Vedanta-sitra, without which one is not accepted as 
an dcdrya. Acdrya means one who knows the purpose of 
Vedic knowledge. He personally practices them as well as 
teaches to his disciples the system of Vedic knowledge. 

There are many dcdryas, especially of the vaisnava- 
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sampraddya, like the four sampraddyas: ramanuja- 
sampraddya, madhvacarya-sampraddya, visnusvdmi- 
sampradaya, and nimbarka-sampradaya. Our sampradaya 
is called gaudiya-sampradaya, or the Vaisnavas who are in 
the disciplic succession of Lord Caitanya Mahaprabhu. 
The gaudiya-sampraddaya actually belongs to the madhva- 
sampradaya and the madhva-sampradaya belongs to the 
brahma-sampradaya. 

Besides these four vaisnava-dcadrya-sampradayas, 
there are also non-vaisnava-sampradayas, especially 
the impersonalist school headed by Sankardcarya. 
Sankaracarya has written a commentary on the Vedanta- 
sitras, known as Sdriraka-bhasya. Generally this 
Sariraka-bhasya made by Sankaracarya is very popular 
on account of the present Indians being influenced 
by materialistic activities. But still the other different 
bhasyas, or commentaries, made by the Vaisnava acaryas 
are also available in the gaudiya-sampradaya, specifically 
headed by Riipa Gosvami. 

In the beginning there was no commentary on the 
Vedanta-sitra because according to Srimad-Bhagavatam 
it is said that the real commentary on the Veddnta-sitra 
is Srimad-Bhagavatam itself, presented by the author, Sri 
Vyasadeva Himself. In our English commentary on the 
Stimad-Bhagavatam First Canto, First Chapter, we have 
explained this fact that Srimad-Bhagavatam is the right 
type of commentary on the Veddnta-sittra. As such the 
gaudiya-vaisnava-sampraddaya did not take much care to 
present their commentary on the Veddnta-sitra. 

About 200 years ago there was a conclusion in Golpa 
district in Jaipur, wherein the dca@ryas or followers of 
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other sampraddyas challenged the gaudiya-vaisnava- 
sampradaya that it has no commentary on the Veddnta- 
sutra. At that time Sri Vigvanatha Cakravarti Thakura 
was living in Vrndavana, but he was too old, and when 
the Gaudiya Vaisnavas approached him to present a 
commentary on the Veddnta-sitra, he asked his disciple, 
Sti Baladeva Vidyabhisana, to write a commentary 
on the Veddnta-sitra. As Vaisnavas are generally very 
humble and meek, Sri Baladeva Vidyabhiisana thought 
himself unfit to write an authorized commentary on 
the Vedanta-siitra, so he approached Lord Govinda in 
the temple of Jaipur. He placed himself down before 
Lord Govinda to take His permission and authority to 
begin writing a commentary on the Veddnta-sitra, and 
he was assured by Govinda that he could do so. With 
this inspiration he wrote the Veddnta-sitra commentary 
known as Govinda-bhasya. This Govinda-bhdsya is very 
authorized and accepted by all the vaisnava-sampradayas. 
This commentary, which may be knownas Bhaktivedanta- 
bhasya, follows the footprints of Govinda-bhasya. 

The necessity of presenting the Bhaktivedanta- 
bhdsya commentary on Veddnta-siitra should also be 
explained herein. My spiritual master, Om Visnupada 
Paramhamsa Sri Srimad Bhaktisiddhanta Sarasvati 
Gosvami Maharaja, ordered me to present the Gaudiya 
Vaisnava philosophy in English as far as possible, and 
in this attempt for the English-knowing persons, since 
1965 I have been in the western countries with my three 
books of the First Canto of Srimad-Bhagavatam. Then 
I presented my commentary on the Srimad-Bhagavad- 
gita known as The Bhagavad-gita As It Is, and similarly 
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I have presented The Teachings of Lord Caitanya. Also, 
requested by many of my Western disciples, especially 
my worthy disciples Sriman Hansadutta Das Adhikari 
and Janardana Das Adhikari, who are in charge of the 
Montreal center, | am trying to present an English 
commentary on the Vedanta-sitra as follows. 

At the present moment all over the world there are 
major portions of godless persons. Generally people 
are very attached to the void philosophy presented by 
Lord Buddha or the impersonal philosophy presented 
by Sankaracarya. In other words, to be more plain and 
simple, people are becoming very atheistic. To say that 
there is no God, as the atheists declare, is rather bold 
and simple, but to say that there is a supreme cause that 
is void, or there is God but He has no form, is more 
dangerous than the simple declaration that there is no 
God. 

Our society, known as the International Society for 
Krishna Consciousness, has now started the movement 
for Krsna Consciousness, and it is very gratifying that 
the younger generation of the western part of the world, 
in America, Canada, and Europe, are taking interest in 
this great movement. We already have branches in almost 
every important city of the United States and Canada, 
and we have started centers also in London and Hamburg. 
We hope that our Krsna Consciousness movement will 
gradually increase, as predicted by Lord Caitanya, who 
said that His missionary activities, the same as the Krsna 
Consciousness movement, will be preached all over the 
world, in every village in every country. Taking into 
consideration the present activities of this movement, 
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it is hoped that the prediction of Lord Caitanya will 
soon be fulfilled and the people of the world will be very 
happy, having Krsna Consciousness. 

As referred to above, generally the commentary known 
as Sdriraka-bhdsya is taken by the people as the purport 
of Vedanta, or in other words, Vedanta means according 
to the opinion of the followers of Sankaracarya’s purport 
as explained by him in Sdriraka-bhdsya. Besides the 
Sariraka-bhdsya of Sankaracdrya there are many other 
atheistic schools preaching Vedanta on the basis of 
godlessness. 

One of the prominent followers of Sankaracarya, 
namely Sadananda Yogindra, has compiled his book 
known as Veddnta-sdra, in which he writes to prove that 
to understand both the Upanisads and the Veddnta- 
sutra, Sankaracarya’s Sdriraka-bhdsya is the only means. 
This is the claim of monopoly by the Mayavada school. 
Actually Veddnta-sitra has many commentaries, and all 
those commentaries are not on the basic principal of 
monism or impersonalism. 

All the prominent dcdryas of the different vaisnava- 
sampraddyas have complied commentaries on Veddanta- 
sutra, but they do not follow the principles of the 
Sankarite school. On the other hand, the impersonalist 
monists stress more on non-duality. Generally they 
declare themselves God and there is no existence of God 
separately. 

The monistic school does not recognize the Vedanta 
commentaries presented by the Vaisnava dcdryas, known 
as Suddhddvaita, visistadvaita and dvaitddvaita, as well as 
the inconceivably-one-and-different philosophy of Lord 
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Caitanya, known as acintyabhedabheda-tattva. According 
to them the monistic commentary on Veddnta-sitra is 
final, Lord Krsna has a material body, and the followers 
of the philosophy of Krsna Consciousness are not 
transcendentalists. 

Vedanta means the last word in the matter of pursuing 
knowledge. Everyone is pursuing some sort of knowledge. 
There are universities, institutions, and many educational 
establishments pursuing knowledge, but Veddnta means 
the last word in the pursuit of knowledge. This last word 
in the pursuit of knowledge is explained in the Bhagavad- 
gita by Lord Krsna. The purpose of Vedic knowledge is to 
understand Krsna. The exact words in the 15th Chapter 
of Bhagavad-gitd are sarvasya caham hrdi sannivistah: “the 
Lord is situated in everyone’s heart. He gives intelligence 
and delusion. He is the original source of knowledge. He 
is the goal of knowledge. He is the compiler of Veddnta- 
sutra, and He knows what is Vedanta.” 

These words are a very significant explanation of 
Veddnta-siitra by Krsna himself. In another place also 
He has referred to the Veddnta-sitra by saying, “By the 
course of Brahma-siitra one can actually understand 
what is the philosophy of Bhagavad-gita.” Bhagavad- 
gitad and Vedanta-siitra are very intimately interrelated. 
To understand Vedanta-sitra rightly is to understand 
Bhagavad-gita rightly. 

The word sitra means “summarized code.” In the 
Skanda and Vayu Puranas the word sitra is explained 
as “when a thesis is presented in few words, but with 
great volumes of meaning and, when understood, is very 
beautiful.” Mentioned herein are the names of different 
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commentaries on Veddnta-sitra by different dcdaryas. 
The Sdariraka-bhadsya of Sankaracarya is also known 
as Veddanta-siddhanta. The summary of non-dualism 

philosophy expounded by Sankardcarya is as follows. 
According to this philosophy there is only the Absolute 
Truth. To this philosophy the living entity is Brahman 
and the cosmic manifestation is false. The example of 
reality and falsity is given by them in the comparison 
of mistaking a serpent and a rope. In the darkness, in 
illusion, a rope may be accepted as a serpent. When 
one comes to his senses he understands that the rope 
was not a serpent. Then the “serpent” becomes false. 
Similarly, according to Sankara’s philosophy, this cosmic 
manifestation actually is not. Mayda means, “What is not.” 
M4 means “not” and yd means “this.” In other words, the 
phenomenal representation of the material world has no 
reality. Behind this phenomena, the noumena is reality. 
According to Sankara’s philosophy, the Absolute 
Truth is impersonal. As such there is no diversity. In 
the material world there are different kinds of diversity, 
just as diversities of the species of life. The dog species 
are not like the human being species. This specialty, 
dog species or human species, is present in the material 
world, but spiritually there is no such differentiation. 
Even in personal considerations there are diversities. In 
a personal form one has legs, hands and head. But this 
differentiation, according to the Mayavada_ philosophy 
of Sankaracdrya, is also false. Sankaracdrya does not 
recognize qualifying the Brahman, just as Vaisnava 
philosophy qualifies the Supreme Brahman. Take for 
example: God is merciful. This is a qualification of God, 
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or the Absolute Truth. But, Sankara’s philosophy being 
impersonal, they do not accept the Absolute Truth 
qualified by mercifulness, or beauty, or opulence. They 
do not accept. According to them, if the Absolute Truth 
is qualified, then it becomes limited by the qualification. 
Their conclusion is that if Brahman, or the Absolute 
Truth, is unlimited, there should not be any limitation 
by qualification. 

The incarnation of the Absolute Truth, or Godhead, 
is accepted by them as a manifestation of material 
designation. In other words, according to Sankara’s 
philosophy, when God or the Absolute Truth incarnates, 
He assumes a material body. Therefore He is designated. 
In that designated form only the Absolute Truth 
becomes the creator, sustainer, and annihilator of the 
cosmic manifestation, although in his commentary 
on the Bhagavad-gita, in the beginning, Sankaracarya 
has accepted that Narayana is beyond this cosmic 
manifestation. Everything that is manifested in the 
material world is produced from the unmanifested 
mahat-tattva, but Narayana is still transcendental to the 
mahat-tattva. In other words, he has accepted that the 
mahat-tattva is also created by the Supreme Personality 
of Godhead, Narayana. There are so many contradictions 
in his philosophy. That is a different subject matter. 
We do not wish to enter into the contradictions of his 
philosophy, but as far as possible we are presenting the 
summary of Mayavada philosophy, non-dualism. 

According to Sankaracarya, in the highest spiritual 
conception, the Absolute Truth is without any 
contamination of material existence, and therefore 
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He has no connection with the creation, sustenance, 
or annihilation (of the material world). He is always 
devoid of all qualities, without any diversity, without any 
material condition, and without any responsibility of 
activities. As such, the cosmic manifestation is also false. 
Similarly, the Personality of Godhead, who accepts His 
designation from this false material manifestation, the 
conception of the Personality of Godhead, is also false. 
The Absolute Truth is only conceived as eternal, full of 
knowledge, and full of bliss. The appearance as Narayana, 
or as an incarnation, is not eternal, but is temporary. For 
some purpose He appears like that. The ultimate end is 
impersonal. 

According to Sankara’s philosophy, the differentiation 
between God and the living entities is an illusion. 
Actually, that is not the fact. The living entities are a 
subordinate energy of the Supreme. They say that simply 
being covered by the conception of mdyd, the living 
entities appear to be different from the Absolute Truth. 
This differentiation between the living entities and the 
Supreme is manifested in the material world in ordinary 
dealings. Spiritually there is no such difference. The 
activities of the living entity in the spirit of enjoyment 
in the material world, his infinitesimal quality, or his 
minuteness, or his numberlessness, are only designations 
of the false maya. 

An example in this connection given by the Mayavadi 
philosophers is that, when reflected by a red flower, 
crystal glass appears to be red, although this has nothing 
to do with the redness of the glass. It is completely 
different from the color. Similarly, the living entity in 
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the contamination of maya becomes active, or becomes 
an enjoyer, or becomes infinitesimal, or in other words 
becomes individual. All these things are artificial color 
reflection only. Actually, a living entity is pure Brahman. 
This theory of reflection is called pratibimbavada. 
According to this philosophy, transcendentally there is 
no difference between the Absolute Truth, the living 
entities, and material nature. 

This non-differentiation between the Absolute Truth, 
the living entities, and the cosmic manifestation, is 
exemplified by the Mayavadi philosopher by the following 
example of the entire sky and the pot. The sky in the pot 
and the entire sky are the same. But the sky within the 
pot appears to be limited on account of being designated 
by the pot cover. When the pot is broken, or the illusion 
of maya is dissipated, there is no such difference that 
this pot is different from that pot, or this sky is different 
from that sky. According to Sankaracadrya this cosmic 
manifestation is also maya. When these material 
elements disappear, then only existential Brahman will 
remain. Therefore, Brahman is truth and this cosmic 
manifestation is false. 

Sankaracarya does not accept the theory of 
transformation, as the Vaisnava dcaryas do. The theory 
of transformation is explained in this way. Just as milk is 
transformed into yogurt under certain conditions, but 
yogurt cannot be transformed again into milk, nor can 
it be used as milk, in the same way the living entities 
cannot become the Supreme Absolute Truth. This 
theory of transformation is not accepted by the Mayavadi 
philosopher. 


Actually, this kind of propaganda by Sankaracarya was 
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done under Supreme order to dissipate the dark Buddhist 
philosophy and to establish the Vedic philosophy, the 
Absolute truth. According to Sri Caitanya Mahaprabhu, 
Sankara’s Mayavada philosophy is another edition of 
Buddha’s philosophy. Buddha’s philosophy of voidness is 
almost equal to the impersonal philosophy of Sankara. 
Therefore, according to Sankara’s philosophy, impersonal 
non-variegatedness is the ultimate stage of perfect 
knowledge. 

The greatest opposition was offered by Sri 
Ramanujacarya to the Sankara philosophy. Ramanuja’s 
philosophy is known as visistadvaitavada. This doctrine 
of visistadvaitavada was not newly presented by Sri 
Ramanujacarya, but before him there were other 
exponents of this doctrine, and they are known as 
Nathamuni and Yamunacarya. 

The basic principle of the visistadvaitavada doctrine 
is that in God’s creation there is the division of sentient 
and non-sentient, just as in studying our own self we find 
that our body is material, or non-sentient, and our mind, 
intelligence and false ego are the path between my self 
and my body. My self is sentient. Similarly, che Supreme 
Lord is sentient, and this material cosmic manifestation 
is His body. Combined together, the Absolute Truth 
forms a combination of the sentient and non-sentient 
features. This is called visistadvaitavdda. 

According to Sri Ramadnujacarya, there are three 
truths: namely the sentient, the non-sentient, and the 
Supreme Lord. They are generally called tattva-traya. 
The innumerable living entities as a group are called 
the sentient energy of the Supreme Lord, whereas the 
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cosmic manifestation is called the material energy of 
the Lord. The Lord Himself is above them. He has all- 
auspicious transcendental qualities. He is omniscient 
and omnipotent. He is self-effulgent. He is the Lord of 
the creation. He is known as the Supreme Personality of 
Godhead, Vasudeva. The material world and the living 
entities are sentient and insentient bodily parts of the 
Lord. 

Sri Ramanujacarya has elaborately delineated his 
philosophy in 12 divisions as follows; 

1. The Supreme Absolute Truth is one in the 
combination of gross, subtle, sentient, and insentient 
groups, 

2. He has protested against the doctrine of dualism as 
well as the doctrine of monism. 

3. He has accepted that the Absolute Truth, Brahman, 
has transcendental qualities and transcendental 
potencies, and therefore He is not impersonal. 

4. He has vehemently protested the doctrine of an 
impersonal, non-qualitative Absolute Truth. 

5. He has deliberately established the doctrine of 
the living entities being infinitesimal and the Supreme 
Lord being infinite, and therefore the infinitesimal 
living entities are constitutionally meant for serving the 
infinite Supreme Personality of Godhead. 

6. He has established that the living entities, who are 
infinitesimal, are subject to fall victim under ignorance, 
but when they are out of that position of ignorance they 
become again liberated. 

¢7. He has proved that only transcendental loving 
service to the Supreme Lord is the means of liberation 
from material entanglement. 


—bge— 


Preface 35 


8. According to his opinion, devotional service is the 
supermost process for self-realization. 

9. He has stated strongly that even in the state of 
liberation one cannot be equal with the Supreme Lord. 

10. He has put strong arguments against the impersonal 
doctrine of monism. 

11. He has proved that this material world is abominable, 
and the spiritual world is real life for eternal bliss. 

12. He has established that the living entities and 
the cosmic manifestation are different bodily parts of the 
Supreme Lord. 

Also, Ramanujacarya has explained that the Supreme 
Personality of Godhead descends in five different features, 
namely arcd, the Deity in the temple, the incarnations, 
such as the fish-incarnation, tortoise-incarnation, boar- 
incarnation, and Nrsimha-incarnation, which are called 
vaibhadva. Then He has expansions called vyiha, such as 
the expansions of Vasudeva, Sankarsana, Pradyumna, 
and Aniruddha. His impersonal expansion is the 
effulgence of His body. He is also present in everyone’s 
heart as Antaryami, or the Supersoul. All these different 
plenary portions of the Supreme Lord are beyond material 
contamination, eternal, without any lamentation, always 
superior to the living entities, and full of six opulences. 

According to Ramanujacarya, there are five kinds 
of methods of worship, which are called abhigamana, 
upaddana, ijya, sadhydya, and yoga. When devotees go to 
the temple, clean the temple or the path to the temple, 
and decorate the temple in various ways, such activities 
are called abhigamana. The collection of ingredients, such 
as flowers and other paraphernalia for worship is called 
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upadana. Worship of the Lord in the temple is called 
ijya. Chanting different mantras and offering different 
kinds of prayers is called sadhydya. Meditation, or 
remembering the activities of the Lord in full absorption, 
is called yoga. Practicing all different kinds of worship 
one can attain the planets in the spiritual world known 
as Vaikunthaloka. According to Sri Ramanujacdrya, 
attainment of Vaikuntha is the highest perfectional 
stage. 

The greatness of Ramanujacarya is that he himself, 
and later on his disciplic succession, ever-increasingly 
protested the impersonalism of Sankaracarya. Still, in 
southern India, these two parties come in conflict and 
generally the party belonging to the rdmd@nujdcarya- 
samprada@ya is victorious. 

Paficaratra regulative principles were current before the 
advent of Sankaradcarya, but on account of the influence 
of Buddha’s philosophy, such paficardtra regulative 
principals were stopped. Sankardacarya, instead of directly 
re-establishing the paficardtra method, took shelter of 
Mayavada philosophy to defeat Buddha’s philosophy. 
Sti Ramanujacarya re-established the paficardtra, or 
worship. 

After Sri Ramanujacarya is the appearance of 
Madhvacarya, whose doctrine is suddha-dvaitavada. He 
very strongly established the doctrine of duality, that 
God, or the Absolute Truth, and the living entities 
are completely different entities, on the evidence of 
Brahma-siitra or Vedanta-siitra, as well as Bhagavad-gita, 
the Puranas, and the Narada-pajicaratra. 

He proved duality in every stage namely that the 
Supreme Lord and the living entity are two different 
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entities. Similarly, the cosmic manifestation and the 
Supreme Lord are also two different entities. One living 
entity is different from another living entity. In other 
words, each and every living entity is individual. There is 
a difference between sentient and non-sentient entities, 
and there is also a difference between one kind of 
insentient matter and another kind of insentient matter. 
Madhvacarya established that two is not one, but two. 

One truth iscompletely independent and the other truth 
is dependent. Lord Visnu is the supreme independent 
Personality of Godhead, qualified with transcendental 
qualities without any material contamination. Therefore 
He is fully independent. Except Lord Visnu, anything 
else, either the cosmic manifestation or the living 
entities, are not independent, but are dependent on the 
Supreme Lord. 

The living entities are qualitatively representations of 
the Supreme Lord. The doctrine that man is made after 
God is accepted by Madhvacarya. The features of man 
are an exact reflection of the feature of the Supreme 
Lord. He also accepts that the Supreme Lord expands 
in multi-plenary-portions, as well as separated-portions 
called jiva-tattva. All the jiva-tattvas, or living entities, 
are eternally associates of the Supreme Lord to render 
transcendental loving service to Him. The living entities’ 
knowledge is always inferior or incomplete. 

The Supreme Lord and the living entities are always 
in the position of Supreme and subordinate. The 
living entities are always subordinate. They have no 
independent power. As is confirmed in Bhagavad-gitd, 
5th chapter, 15th verse, the Lord says that knowledge 
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and remembrance are always given by the Supreme 
Lord as antarydmi, or Supersoul, to the living entities. 
Otherwise, the living entities have no independent 
power to remember, think, or act. 

Incontrast to the living entity, the Supreme Personality 
of Godhead, Visnu, iscompletein knowledge and complete 
in bliss. He is always worshipable by the living entities and 
He is the original supreme dominator whereas the living 
entities are the original predominated. He is, therefore, 
the original creator of the cosmic manifestation, which is 
also eternal, although temporarily manifested. Therefore 
both the living entities and the cosmic manifestation are 
under the subordination of the Supreme Lord. 

The Supreme Lord is always differently situated, as 
is also confirmed in the Bhagavad-gita, where it is said 
that everything is resting on the Supreme Lord, but still 
He is always different from everything. According to 
Madhvacarya, even at the time of cosmic dissolution the 
living entities and the material energy remain separate 
from the Supreme Lord. They are never mixed up as is 
advocated by the impersonalists. 

Madhvacarya was in very great opposition to the 
doctrine of Sankaracarya. Practically the madhvacarya- 
sampradaya followers are simply fighting against the 
doctrine of Mayavada philosophy propounded by 
‘Sankardcarya. He defeated the doctrine of Sankaracarya 
and established the doctrine of duality. 

Apart from the above mentioned two doctrines of 
visistddvaitavada and suddha-dvaitavada, there are other 
doctrines advocated by the visnusvami-sampradaya and 
nimbarka-sampraddya. The visnusvami-sampradaya 
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later on developed into the baladeva-sampraddya. Their 
doctrine is called §uddhddvaitavada, and the doctrine of 
nimbarka-sampradaya is called dvaitaddvaitavada. 

An adjustment of all the doctrines: visistadvaitavada, 
§uddha-dvaitavada, Suddhddvaitavada, and 
dvaitadvaitavdda, was very nicely done by Lord Caitanya 
Mahaprabhu in his doctrine acibntya-bhedabheda-tattva. 
In this doctrine, Lord Caitanya has discussed very 
elaborately all kinds of old and new doctrines in the 
matter of understanding transcendental subject matter, 
and in order to minimize the different views of different 
philosophers, He has added a very nice conception which 
is called acintya. 

This word is very applicable to the philosophical 
doctrines of the conditioned soul. A conditioned soul 
actually cannot ascertain the nature of the Absolute 
Truth simply by speculation, but only through the 
authority of Vedic knowledge. The word acintya applies 
in all the doctrines. 

Sri Caitanya Mahaprabhu was not very concerned 
about these doctrines to understand the Absolute Truth. 
His main business was to distribute to the general mass 
of people the principles of Srimad-Bhdgavatam, which is 
the natural commentary on Veddnta-sitra. 

According to Srimad-Bhagavatam, all philosophical 
speculation and religious principles combined together 
culminate in the understanding of love of Godhead. 
Man cannot be satisfied simply by religious sentiments 
or philosophical speculation but, according to Srimad- 
Bhagavatam, when one is elevated to the platform of 
rendering loving service to the Supreme Personality 
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of Godhead without any motive and without being 
hampered by any material condition, that stage of 
transcendental realization is the highest principle of 
spiritual understanding, and in that stage only one can 
be fully satisfied. 

Caitanya Mahaprabhu was more concerned to deliver 
to the people this status of life without much bothering 
about philosophical speculations. Lord Sri Caitanya 
Mahaprabhu never labored very much to present a thesis 
of this doctrine in a separate book, but later on his diciplic 
succession, especially, among the six Gosvamis, Srila Jiva 
Gosvami has presented six theses, which combinedly are 
called Sat-sandharbha. Of the six sandharbhas, the one 
known as Tattva-sandharbha is a practical presentation 
of this doctrine and explains Veddnta-sittra strictly 
according to the principles of acintya-bhedabheda-tattva. 
Later on, Sri Baladeva Vidyabhiisana took this doctrine 
and explained Veddnta-sitra strictly according to that 
principle of acintya-bhedabheda-tattva. 


His Divine Grace 


A. C. Bhaktivedanta Swami Prabhupada 
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Satyam Jidnam anantam 
brahma-sivddi-stutam bhajad-riipam 
govindam tam acintyam 
hetum adosam namasyamah 


Lord Govinda is the Supreme Brahman, the absolute 
transcendental reality. He is transcendental knowledge. 
He is the original cause of all causes. He is limitless and 
faultless. Lord Siva and all the demigods praise Him. 
The devotees worship His transcendental form. We offer 
our respectful obeisances unto Him. 


sutramsubhis tamamsi 
vyudasya vastini yah pariksayate 
Sa Jayati satyavataye 
harir anuvrtto nata-presthah 


All glories to Srila Vyasadeva, the son of Satyavati. 
Vyasadeva is the incarnation of Lord Hari, and He is 
very dear to the devotees. With the effulgence of His 
Vedanta-sitra He has dispelled the darkness of ignorance 
and revealed the truth. 
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During the Dvapara-yuga the Vedas were destroyed. 
The Supreme Personality of Godhead, responding to 
the prayers of Lord Brahma and the other bewildered 
demigods, appeared as Krsna Dvaipayana Vyasa, restored 
the Vedas, divided them into parts, and composed the 
Veddanta-sitra in four chapters to explain them. This is 
described in the Skanda Purana. 

At that time many fools propounded various 
misinterpretations of the Vedas. Some said that the 
highest goal of life was to act piously in order to reap 
the benefits of good karma. Some said that Lord Visnu is 
Himself bound by the laws of karma. Some maintained 
that the fruits of good karma, such as residence in Svarga 
(the upper material planets) were eternal. Some said the 
jivas (individual living entities) and prakrti (material 
energy) acted independently, without being subject to 
any higher power, or God. Some said the jivas (individual 
living entities) are actually the Supreme Brahman 
(God), and that the jivas are simply bewildered about 
their identity, or that the jivas are a reflection of God, 
or separated fragments of God. Some said that the jiva 
becomes free from the cycle of repeated birth and death 
when He understands his real identity as the perfectly 
spiritual Supreme Brahman (God). 

The Veddnta-siitra refutes all these misconceptions 
and establishes Lord Visnu as supremely independent, 
the original creator and cause of all causes, omniscient, 
the ultimate goal of life for all living entities, the supreme 
religious principle and the supreme transcendental 
knowledge. 

The Veddnta-sitra describes five tattvas (truths): 
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l. isvara (The Supreme Personality of Godhead); 2. jiva 
(the individual living entity, or spirit-soul); 3. prakrti 
(matter); 4. kdla (time); and 5. karma (action). 

The igvara is omniscient, but the jiva has only limited 
knowledge. Still, both are eternal beings, are aware of the 
spiritual reality, and have a variety of spiritual qualities. 
Both are alive, have personality, and are aware of their 
own identity. 

At this point someone may object: In one place you 
have said that the Supreme Godhead is omniscient and 
in another place you have said that He is knowledge itself. 
This is a contradiction, for the knower and the object of 
knowledge must be different. They cannot be the same. 

To this objection I reply: Just as a lamp is not different 
from the light it emanates and its light is both the 
object of knowledge and the method of attaining it, in 
the same way the Supreme Personality of Godhead is 
simultaneously the supreme knower and the supreme 
object of knowledge. There is no contradiction. 

Isvara is supremely independent. He is the master 
of all potencies. He enters the universe and controls 
it. He awards both material enjoyment and ultimate 
liberation to the individual spirit souls (jivas) residing 
in material bodies. Although He is one, He manifests in 
many forms. Those who understand the transcendental 
science maintain that He is not different from His own 
transcendental form and qualities. Although He cannot 
be perceived by the material senses, He can be perceived 
by bhakti (devotional service). He is changeless. He 
reveals His own spiritual, blissful form to His devotees. 

The many jivas are situated in different conditions of 
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existence. Some are averse to the Supreme Personality of 
Godhead, and turn their faces from Him. Such jivas are 
bound by material illusion. Other jivas are friendly to the 
Supreme Personality of Godhead, and turn their faces to 
Him. These jivas become free from the two-fold bondage 
of material illusion, which hides the Supreme Lord’s form 
and qualities, and in this way they become able to see the 
Supreme Personality of Godhead face-to-face. 

Prakrti (material nature) consists of the three modes: 
goodness, passion, and ignorance. Prakrti is known 
by many names, such as tamah and maya. When the 
Supreme Personality of Godhead glances at prakrti she 
becomes able to perform her various duties. Prakrti is the 
mother of many variegated material universes. 

Kala (time) is the origin of past, present, future, 
simultaneity, slowness, quickness, and many other similar 
states. Kdla is divided into many different units from the 
extremely brief ksana to the extremely long pardardha. 
Turning like a wheel, time is the cause of repeated 
creation and annihilation of the universes. Time is 
unconscious. It is not a person. 

These four tattvas (iSvara, jiva, prakrti, and kala) are 


eternal. This is confirmed by the following scriptural 
quotations: 


nityo nitya€ndm cetana§ cetandndm 


“Of all the eternals, one (the Supreme Personality 
of Godhead) is the supreme eternal. Of all conscious 


entities, one (the Supreme Personality of Godhead) is the 
Supreme conscious entity.” 


—Svetasvatara Upanisad 6.13 


————_______ — #4. 
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gaur anady anantavati 


“Prakrti is like a cow that was never born and never 
dies.” 
—Culika Upanisad, mantra 5 


sad eva saumyedam agra Asit 


“My dear saintly student, please understand that the 
Supreme Personality of Godhead is eternal. He existed 
before the manifestation of this universe.” 


—Chdndogya Upanisad 6.2.1 


The jivas, prakrti, and kala are subordinate to isvara, 
and subject to His control. This is confirmed by the 
following statement of Svetdsvatara Upanisad (6.16): 


sa visva-krd visva-vid adtma-yonir 

jriah kala-kdro guni sarva-vid yah 

pradhdna-ksetrajfia-patir gunesah 
samsdra-moksa-sthiti-bandha-hetuh 


“The Supreme Personality of Godhead (igvara) is 
the creator of the material universes. He is the creator 
of everything that exists within the universes. He is the 
father of all living entities. He is the creator of time. He 
is full of all transcendental virtues. He is omniscient. 
He is the master of pradhana (the unmanifested material 
nature). He is the master of the gunas (three modes of 
material nature). He is the master of the individual spirit 
souls residing material bodies (ksetrajfia). He imprisons 
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the conditioned souls in the material world, and He also 
becomes their liberator from bondage.” 


Karma (the result of fruitive action) is not a conscious, 
living person. It is an inert material force. Although no 
one can trace out its beginning, it has a definite end at 
some point in time. It is known by the name adrsta (the 
unseen hand of fate) and many other names also. 

These four (jiva, prakrti, kala, and karma) are all 
potencies of ifvara, the supreme master of all potencies. 
Because everything that exists is the potency of the 
Supreme, the Vedic literatures declare: “Only Brahman 
exists, and nothing is separate from Him.” This fact is 
nicely explained in the four chapters of this book, the 
Vedanta-sitra. 

In the Srimad-Bhdgavatam, which is the perfect 
commentary on Veddnta-sitra, the Supreme ifvara and 
His potencies are described in the following words: 


bhakti-yogena manasi 

samyak pranihite ‘male 
apasyat purusam piirnam 
maya ca tad-apasrayam 


“Thus he fixed his mind, perfectly engaging it by 
linking it in devotional service (bhakti-yoga) without 
any tinge of materialism, and thus he saw the Absolute 
Personality of Godhead along with His external energy, 
which was under full control.* 


yaya sammohito jiva 
atmdnam tri-gundtmakam 
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paro’pi manute’nartham 
tat-krtarn cabhipadyate 


“Due to this external energy, the living entity, 
although transcendental to the three modes of material 
nature, thinks of himself as a material product and thus 
undergoes the reactions of material miseries.* 


anarthopasamam sadksdad 
bhakti-yogam adhoksaje 
lokasyadjdnato vidvams 

cakre satvata-samhitam 


“The material miseries of the living entity, which 
are superfluous to him, can be directly mitigated by 
the linking process of devotional service. But the mass 
of people do not know this, and therefore the learned 
Vyasadeva compiled this Vedic literature, which is in 
relation to the Supreme Truth.”* 


—1.7.4-6 


dravyam karma ca kdlas ca 
svabhdvo jiva eva ca 
yad-anugrahatah santi 
na santi yad-upeksaya 


“One should definitely know that all material 
ingredients, activities, time and modes, and the living 
entities who are meant to enjoy them all, exist by His 
mercy only, and as soon as He does not care for them, 
everything becomes nonexistent.”* 


—2.10.12 
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That Srimad-Bhagavatam is the commentary on 
Vedanta-siitra is confirmed by the following statement of 
Garuda Purana: 


artho’yam brahma-siitrandm 


“Srimad-Bhagavatam is the commentary on Vedanta- 
sutra.’ * 


In this Veddnta-siitra the first chapter explains that 
Brahman is the real subject matter discussed in all 
Vedic literatures. The second chapter explains that all 
Vedic literatures present the same conclusion. They do 
not actually contradict each other. The third chapter 
describes how to attain Brahman. The fourth chapter 
explains the result of attaining Brahman. 

A person whose heart is pure, pious, and free from 
material desires, who is eager is associate with saintly 
devotees, who has faith in the Lord and the scriptures, 
and who is peaceful and decorated with saintly qualities, 
is qualified to study the scriptures and strive after 
Brahman. 

The relationship between Brahman and the scriptures 
is that the scriptures describe Brahman and Brahman 
is the object described in the scriptures. The Vedanta- 
sitra and other Vedic scriptures describe Brahman as 
the Supreme Personality of Godhead, whose form is 
eternal, full of knowledge and bliss, who is the master 
of unlimited inconceivable potencies, and who possesses 
unlimited pure, transcendental attributes. The result 
of properly understanding the Vedadnta-satra and other 
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Vedic scriptures is that the spiritual aspirant becomes 
free from all material imperfections, and able to see 
the Supreme Brahman, Personality of Godhead, face to 
face. 

The Veddnta-sitra is written in adhikaranas, Vedic 
syllogisms, which consist of five parts: 1. visaya (thesis, 
or statement); 2. samSaya (the arisal of doubt in the 
tenability of the statement); 3. parvapaksa (presentation 
of a view opposing the original statement) 4. siddhdnta 
(determination of the actual truth, the final conclusion, 
by quotation from Vedic scriptures), and sangati 
(confirmation of the final conclusion by quotation from 
Vedic scriptures). 


Srila Baladeva Vidyabhisana 


(Editor’s note: An * at the end of a translation indicates that the 
translation is that of His Divine Grace A . C. Bhaktivedanta Swami 
Prabhupada) 
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Inquiry into Brahman 


The first adhikarana of the Veddnta-sitra discusses 
brahma-jijfidsda (inquiry into Brahman). The adhikarana 
may be shown in its five parts in the following way: 

Visaya (statement): One should inquire about 
Brahman. This statement is confirmed by the following 
statements of Vedic scripture: 


yo vai bhima tat sukham nanyat sukham asti bhimaiva 
sukham bhimatveva vijijfidsitavyah 


“The Supreme Personality of Godhead (bhiima) is 
the source of genuine happiness. Nothing else can bring 
one actual happiness. Only the Supreme Personality 
of Godhead can bring one happiness. For this reason 
one should inquire about the Supreme Personality of 
Godhead. 

—Chdndogya Upanisad 7.25.1 
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dtm4 va are drastavyah Srotavyo mantavyo 
nididhydsitavyo maitreyi 


“O Maitreyi, one should see, hear, remember, and 
inquire about the Supreme Personality of Godhead.” 


—Brhad-dranyaka Upanisad 2.4.5 


Sarngaya (doubt): If one has studied the Vedas and 
dharma-Ssdstras, need he inquire about Brahman or not? 
The following statements of Vedic scriptures nourish 


this doubt: 
apdma somam amrta abhima 


“We have attained immortality by drinking the soma- 
juice.” 


—Rg Veda 8.18.3 
aksayyam ha vai caturmasydjinah sukrtam bhavati 


“Those who follow the vow of caturmasya attain an 
eternal reward.” 


Piirvapaksa (presentation of the opposing view): 
There is no need to inquire about Brahman. Simply 
by discharging ordinary pious duties described in the 
dharma-sastras one can attain immortality and an eternal 
reward. 


Siddhanta (the conclusive truth): In the first sutra, 


Bhagavan Vyasadeva replies to his philosophical 
opponent. 
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Siitra 1 
athato brahma-jijfidsa 


atha—now; atah—therefore; brahma—about 


Brahman; jijfidsa—there should be inquiry. 


Now, therefore, one should inquire about Brahman.* 


Purport by Srila Baladeva Vidyabhisana 


In this sutra the word atha means “now,” and the 
word atah means “therefore.” The sztra means, “Now 
one should inquire about Brahman.” 

Atha (now): When a person has properly studied the 
Vedic literature, understood its meaning, adhered to the 
principles of varndsrama-dharma, observed the vow of 
truthfulness, purified his mind and heart, and attained 
the association of a self-realized soul, he is qualified to 
inquire about Brahman. 

Atah (therefore): Because material piety brings results 
of material sense happiness, which is inevitably limited 
and temporary, and because the transcendental form of 
the Supreme Personality of Godhead, which is realized by 
the proper attainment of real transcendental knowledge, 
and which is full of imperishable, limitless bliss, eternity, 
transcendental knowledge and all transcendental 
attributes, brings eternal bliss to the devotee-beholder, 
therefore one should renounce all material pious duties 
for attaining material sense gratification and inquire 
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about Brahman by studying the four chapters of Veddnta- 
sutra. 

At this point someone may object: Is it not true that 
simply by studying the Vedas one attains knowledge of 
Brahman, and asa result of this knowledge one abandons 
the path of material piety and fruitive work and instead 
takes to the worship of the Supreme Personality of 
Godhead? If this result is obtained simply by studying 
the Vedas, what need is there to study the four chapters 
of Veddnta-sitra? 

To this objection I reply: Even if one carefully 
studies the Vedas, misunderstanding and doubt may 
destroy his intelligence and lead him away from the real 
meaning of the Vedas. For this reason it is necessary 
to study the Veddnta-sitra, to strengthen the student’s 
understanding. 

Performing the duties of dsrama-dharma is also 
helpful in purifying the heart and understanding the 
transcendental reality. How the dsrama duties of the 
brahmana help in this regard is described in the following 
statement of Brhad-dranyaka Upanisad (4.4.22): 


tam etarh veddnuvacanena brahmand vividisanti yajfena 
ddnena tapasdnasanena 


“By Vedic study, sacrifice, charity, austerity, and 
fasting, the brahmanas strive to understand the Supreme 
Personality of Godhead.” 


The usefulness of the brahminical duties such as 
truthfulness, austerity, and mantra chanting is described 
in the following scriptural statements: 
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satyena labhayas tapasa hy esa dtma samyak jfidnena 
brahmacaryena nityam 


“By constant truthfulness, austerity, transcendental 
knowledge, and austerity, one becomes eligible to associate 
with the Supreme Personality of Godhead.” 

—Mundaka Upanisad 3.1.5 


japyenaiva ca samsiddhyad 

brahmand natra samsayah 

kurydd anyan na va kuryadn 
maitro brdhmana ucyate 


“Whether he performs other rituals and duties or not, 
one who perfectly chants mantras glorifying the Supreme 
Personality of Godhead should be considered a perfect 
brahmana, eligible to understand the Supreme Lord.” 

—Manu-samhita 2.87 


Association with those who understand the truth also 
brings one transcendental knowledge. By this association 
Narada and many other spiritual aspirants attained 
interest to ask about spiritual life and were finally eligible 
to see the Supreme Personality of Godhead face-to-face. 
Sanat-kumara and many other great sages have also 
helped many devotees by giving their association in this 
way. The great value of contact with a self-realized soul 
is described in the following statement of Bhagavad-gita 


(4.34): 


tad viddhi pranipdtena 
pariprasnena sevayda 
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upadeksyanti te jidnam 
jfianinas tattva-darsinah 


“Just try to learn the truth by approaching a spiritual 
master. Inquire from him submissively and render service 
unto him. The self-realized soul can impart knowledge 
unto you because he has seen the truth.”* 


The material benefits obtained by following the pious 
rituals of the karma-kdnda section of the Vedas are 
all temporary in nature. This fact is confirmed by the 
following statement of Chdndogya Upanisad (8.1.3): 


tad yatheha karma-cito lokah ksiyante evam evamutra 
punya-cito lokah ksiyate 


“By performing good works (karma) one is elevated 
to the celestial material world after death. One is not 
able to stay there forever, however, but one must lose 
that position after some time and accept another, less 
favorable residence. In the same way, by amassing pious 
credits (punya) one may reside in the upper planets. Still, 
he cannot stay there, but must eventually relinquish his 
comfortable position there and accept a less favorable 
residence somewhere else.” 


The following statement of Mundaka Upanisad (1.2.12) 
affirms that only transcendental knowledge will help one 
approach the Supreme Brahman: 


pariksya lokan karma-citan brahmano 
nirvedam ayan nasty akrtah krtena 
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tad-vijfidnartham sa gurum evabhigacchet 
samit-pdnih Srotriyam brahma-nistham 


“Seeing that the celestial material planets, which 
one may obtain by pious work, provide only temporary 
benefits, a brahmana, in order to understand the truth 
about the of the Supreme Personality of Godhead, should 
humbly approach a bona-fide spiritual master learned in 
the scriptures and full of faith in the Supreme Lord.” 


In contrast to the temporary material benefits 
obtained in the celestial material planets, the Supreme 
Brahman is the reservoir of eternal, limitless bliss. This 
is confirmed by the following statements of Taittiriya 


Upanisad (2.1.1): 
satyam jfidnam anantam brahma 


“The Supreme Personality of Godhead is limitless, 
eternal, and full of knowledge.” 


anando brahmeti vyajanat 


“He then understood that the Supreme Personality of 
Godhead is full of transcendental bliss.” 


The Supreme Brahman is eternal, full of knowledge 
and endowed with all transcendental qualities. This is 
confirmed by the following statements of Svetd@svatara 


Upanisad: 
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na tasya karyarh karanam ca vidyate 

na tat-samaé cabhyadhikas ca drsyate 
parasya Saktir vividhaiva Ssriryate 
sva-bhaviki jridna-bala-kriya ca 


“He does not possess a bodily form like that of an 
ordinary living entity. There is no difference between 
His body and His soul. He is absolute. All his senses are 
transcendental. Any one of His senses can perform the 
action of any other sense. Therefore, no one is greater than 
Him or equal to Him. His potencies are multifarious, and 
thus His deeds are automatically performed as a natural 
sequence.’* 


—6.8 


sarvendriya-gunabhasarn 
sarvendriya-vivarjitam 

asaktam sarva-bhrc caiva 

nirgunam guna-bhoktr ca 


“The Supersoul is the original source of all senses, 
yet He is without senses. He is unattached, although He 
is the maintainer of all living beings. He transcends the 
modes of nature, and at the same time He is the master 
of all modes of material nature.”* 


—3.17 


bhdva-grahyam anidakhyam 
bhavabhava-karam Sivam 
kdla-sadrga-karam devarm 
ye vidus te jahus tanum 
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“The Supreme Personality of Godhead is the creator 
and destroyer of the entire material cosmic manifestation. 
He is supremely auspicious, and He does not possess a 
material body, for His body is spiritual in all respects. He 
may be reached and understood only by loving devotional 
service. [Those who thus serve Him and understand Him 
may become free from having to repeatedly accept various 
material bodies for continued residence in the material 
world. They become liberated from this world and obtain 
eternal spiritual bodies with which to serve Him.” 


—5.14 


That the Supreme Personality of Godhead grants 
eternal transcendental bliss to His devotees is confirmed 
by the following statement of Gopdla-tapani Upanisad 
(1.5): 


tarh pitha-stham ye tu yajanti dhirds 
tesam sukham §asSvatam netaresam 


“The saintly devotees who worship the Supreme 
Personality of Godhead in the spiritual world attain 
eternal transcendental bliss. Except for them no others 
can attain this eternal bliss.” 


This uselessness of the temporary benefits obtained by 
following the material piety of the karma-kdnda section 
of the Vedas will be described in the third chapter of this 
Veddanta-sitra. 

This may be summed up by saying: One who has 
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studied the Vedas, Upavedas, and Upanisads, understood 
them, associated with a self-realized soul, and in this way 
understood the difference between the temporary and 
the eternal, who has lost all attraction for the temporary 
and chosen the eternal, becomes a student of the four 
chapters of Veddnta-sitra. 

It cannot be said that simply by completely studying 
and understanding the karma-kdnda section of the 
Vedas one will naturally take up the study of Veddnta- 
sutra. Those who have studied karma-kdnda but not 
associated with saintly devotees do not become eager 
to understand Brahman. On the other hand, those who 
have not studied karma-kadnda, but who have become 
purified by association with saintly devotees, naturally 
become attracted to understand Brahman. 

Nor can it be said that simply by understanding the 
difference between the temporary and the eternal, and 
simply by attaining the four qualities of saintly persons, 
one will become attracted to understand Brahman. 
These things are not enough. However, if one attains 
the association of a self-realized soul and follows his 
instructions, then these ordinarily difficult-to-attain 
qualifications are automatically attained at once. 

Three kinds of persons inquire into the nature of 
Brahman: 1. Sa-nistha (those who faithfully perform their 
duties); 2. Parinistha (those who act philanthropically for 
the benefit of all living entities); and 3. Nirapeksa (those 
who are rapt in meditation and aloof from the activities 
of this world). According to their own respective 
abilities, all these persons understand the nature of 
Brahman. They become more and more purified, and 
they eventually attain the association of Brahman. 
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At this point someone may raise the following objection: 
Is it not so that the words om and atha are auspicious 
sounds that sprang from Lord Brahma’s throat in ancient 
times? Is it not also so that these words are traditionally 
used at the beginning of books to invoke auspiciousness 
and drive away all obstacles? For this reason I think 
the word atha in this sitra does not mean “now.” It is 
simply a word to invoke auspiciousness, and has no other 
meaning. 

To this objection I reply: This is not true. Srila Vyasadeva, 
the author of Veddnta-sitra, is the incarnation of the 
Supreme Personality of Godhead Himself, and therefore 
He has no particular need to invoke auspiciousness or 
drive away obstacles and dangers. That Vyasadeva is the 
Supreme Personality of Godhead is confirmed by the 
following statement of the smrti-Sastra: 


krsna-dvaipayana-vydsam 
viddhi nardyanam prabhum 


“Please understand that Krsna Dvaipayana Vyasa 
is actually the Supreme Personality of Godhead, 
Narayana.” 


Still, ordinary people may take it that Lord Vydsadeva 
has spoken the word atha at the beginning of Vedanta- 
sutra just to invoke auspiciousness, just as one may sound 
a conch shell to invoke auspiciousness. In conclusion, we 
have described here how at a certain point in time, after 
certain understandings (atha), a person may become 
eager to inquire about the nature of Brahman. 
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At this point someone may raise the following 
objection: Is it not so that the word bhiima or brahma 
may also refer to the individual spirit soul and not only 
to the Supreme Personality of Godhead? This fact is 
explained in Chdndogya Upanisad. Even the dictionary 
explains: “The word brahma means that which is big, 
the brahmana caste, the individual spirit soul, and the 
demigod Brahma who sits on a great lotus flower.” 

To clear away the misunderstanding of this objector, 
the following scriptural passages may be quoted: 


bhrgur vai varunir varunam pitaram upasasdara adhihi bho 
bhagavo brahma. .. yato vad imdni bhitdni jayante yena 
jatani jivanti yat prayanty abhisamvisanti tad brahma tad 
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“Bhrgu asked his father, Varuna: ‘My lord, please 
instruct me about the nature of Brahman.’ Varuna 
replied: ‘All living entities have taken their birth 
because of Brahman. They remain alive because they are 
maintained by Brahman, and at the time of death they 
again enter into Brahman. Please try to understand the 
nature of Brahman.’”” 


Ac this point someone may doubt: “In this Vedanta- 
siitra does the word ‘Brahman’ refer to the individual 
spirit soul or the Supreme Personality of Godhead?” 

Someone may indeed claim that the word “Brahman” 
here refers to the individual spirit soul, and to support his 
view he may quote the following statement of Taittiriya 


Upanisad (2.5): 
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vijnadnam brahma ced veda 

tasmdc cen na pramadyati 
Sarire papmano hitva 

sarvan kdmdn samdasnute 


“If one understands the true nature of the Brahman 
who lives in the body and uses the senses of the body 
to perceive the material world, then such a knower of 
Brahman will never become bewildered by illusion. Such 
a knower of the Brahman in the body refrains from 
performing sinful actions, and at the time of leaving the 
body at death, he attains an exalted destination where all 
his desires become at once fulfilled.” 


Our philosophical opponent may claim in this way 
that the word “Brahman” should be interpreted to mean 
the individual spirit soul. In order to refute this false idea, 
Srila Vyasadeva describes the true nature of Brahman in 
the next sitra. 
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OP pitarans 2 


The Origin of Everythin 


Sutra 2 
janmddy asya yatah 


janma—birth; addi—beginning with; asya—of that; 
yatah—from whom. 


Brahman is He from whom everything emanates.* 


Purport by Srila Baladeva Vidyabhiisana 


The word janmddi is a tad-guna-samvijfiana-bahuvrithi- 
samdsa, and it should interpreted to mean, “creation, 
maintenance, and destruction.” The word asya means “of 
this material universe with fourteen planetary systems, 
which is inhabited by various creatures from the demigod 
Brahma down to the lowest unmoving blade of grass, all 
of whom enjoy and suffer the results of their various 
fruitive actions (karma), and who cannot understand 
the astonishing structure of the universe where they 
live.” The word yatah means “from whom,” and it refers 
to the Supreme Brahman who manifested the universe 
from His inconceivable potency. This is the Brahman 
about whom one should inquire. 

The words bhima and atmd both mean “all pervading.” 
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These words refer primarily to the Supreme Personality 
of Godhead. This will be elaborately explained in the 
Bhimadhikarana (1.3.7) and Vdakydnvayddhikarana 
(1.4.19). The word “Brahman” in particular means “He 
who possesses boundless exalted qualities.” Brahman, 
then, refers to the Supreme Personality of Godhead and 
this is clearly confirmed in the following words of Sruti- 
Sastra: 


atha kasmdd ucyate brahmeti brhanto by asmin gunah 


“From whom has this universe become manifest? 
From Brahman, who possesses an abundance of exalted 
transcendental qualities.” 


Brahman primarily refers to the Supreme Personality 
of Godhead, and only secondarily to the individual spirit 
souls, who manifest toa small degree the spiritual qualities 
of the Supreme Lord. In this way the individual spirit 
souls may be called Brahman, just as the royal title may 
be given not only to the king, but also to his associates 
and subordinates. Therefore, the individual spirit souls, 
who are all suffering the threefold miseries of material 
life, should, in order to attain ultimate liberation, inquire 
about the Supreme Brahman, who is very merciful 
towards whose who take shelter of Him. For these reasons 
it should be understood that the Supreme Brahman, the 
Personality of Godhead, is the object of inquiry in this 
Vedanta-sittra. This is not an imaginary description of 
Brahman’s qualities. This is the truth about Brahman. 

The. word jijfidsa means “the desire to know.” 
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Knowledge is of two kinds: 1. Paroksa (knowledge 
gathered from sources other than the senses e.g. logic, 
knowledge obtained from authority, etc.) and 2. Aparoksa 
(knowledge gathered by the senses). An example of these 
two kinds of knowledge may be seen in the following 
quotation from the Sruti-sastra: 


vijndya prajnidm kurvita 


“After learning about the Supreme Personality of 
Godhead, one should become able to directly see Him in 
the trance of meditation.” 


Paroksa knowledge helps bring us closer to the 
Supreme Brahman, and aparoksa knowledge manifests 
the Supreme Lord before us. 

If one understands his real identity as spirit soul; that 
is certainly very helpful in understanding Brahman, but 
that does not mean that the individual soul is the same 
as Brahman. The individual spirit soul is always different 
from Brahman, and even after liberation He remains 
eternally different from the Supreme Brahman. The 
difference between the individual soul and Brahman is 
described in sitras 1.1.16, 1.1.17, 1.3.5, 1.3.21, and 1.3.41. 

The Vedic literature gives the following guidelines for 
the interpretation of obscure passages: 


upakramopasamharav 
abhydso ‘pirvata-phalam 

artha-vadopapatti ca 
lingarh tatparya-nirnaye 
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“The upakrama (beginning), upasamhara (ending), 
abhyadsa (what is repeated again and again), apurvata 
(what is unique and novel), phalam (the general purpose of 
the book), artha-vada (the author’s statement of his own 
intention), and upapatti (appropriateness) are the factors 
to consider in interpretation of obscure passages.” 


If we apply these criteria to the sruti-sdstra, we will 
clearly see that the Supreme Personality of Godhead 
and the individual spirit soul are described here as two 
distinct entities. 

Let us analyze the following passage from Svetdsvatara 
Upanisad (4.6-7) in the light of these six criteria. 


dvd suparnd sayuja sakhaya 
samdnam vrksam parisasvajate 
tayor anyah pippalam svadv atty 
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anasnann anyo ‘bhicakasiti 


“The individual spirit soul and the Supersoul, 
Personality of Godhead, are like two friendly birds sitting 
on the same tree. One of the birds (the individual atomic 
soul) is eating the fruit of the tree (the sense gratification 
afforded to the material body), and the other bird (the 
Supersoul) is not trying to eat these fruits, but is simply 
watching His friend.”’ 


samdane vrkse puruso nimagno 
‘nisaya Socati muhyamanah 
justam yada pasyati anyam ifam 


asya mahimdnam iti vita-fokah 
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“Although the two birds are on the same tree, the 
eating bird is fully engrossed with anxiety and moroseness 
as the enjoyer of the fruits of the tree. But if in some way 
or other he turns his face to his friend who is the Lord 
and knows His glories, at once the suffering bird becomes 
free from all anxieties.” 


In this passage the upakrama (beginning) is dva 
suparnd (two birds); the upasamhdra (ending) is anyam 
ifam (the other person, who is the Supreme Personality 
of Godhead); the abhydsa (repeated feature) is the word 
anya (the other person), as in the phrases tayor anyo’snan 
(the other person does not eat) and anyam ifam ( He sees 
the other person, who is the Supreme Lord); the apirvata 
(unique feature) is the difference between the Supreme 
Lord and the individual spirit soul, which could never 
have been understood without the revelation of the Vedic 
scripture; the phalam (general purpose of the passage) is 
vita-Sokah (the individual spirit soul becomes free from 
suffering by seeing the Lord); the artha-vdda (the author’s 
statement of his own intention) is mahimdnam eti (one 
who understands the Supreme Lord becomes glorious) 
and the upapatti (appropriateness) is anyo’nasan (the 
other person, the Supreme Lord, does not eat the fruits 
of material happiness and distress). 

By analyzing this passage and other passages from Vedic 
literatures, one may clearly understand the difference 
between the Supreme Personality of Godhead and the 
individual spirit soul. 

At this point someone may raise the following 
objection: Is it not true that when a scripture teaches 
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something that had not been known to its readers, then 
it is useful, and if when a scripture simply repeats what 
its readers already know, it simply wastes time uselessly? 
People in general think they are different from the 
Supreme Brahman, and therefore if the scripture were 
to teach them something new it would have to be that 
the Supreme Personality of Godhead and the individual 
spirit souls are completely identical. For this reason it 
should be understood that the individual spirit souls are 
identical with Brahman. 

To this objection | reply: This view is not supported 
by the words of the Vedic scriptures. For example the 
Svetasvatara U panisad (1.6) states: 


prthag-dtmanam preritam ca matva 
Justas tatas tendmrtatvam eti 


“When one understands that the Supreme Personality 
of Godhead and the individual spirit souls are eternally 
distinct entities, then he may become qualified for 
liberation and live eternally in the spiritual world.” 


The impersonalist’s conception of the identity 
of the individual and the Supreme is a preposterous 
phantasmagoria, like the horn of a rabbit. It has no 
reference to reality, and it is completely rejected by the 
people in general. They do not accept it. Those few texts 
of the Upanisads that apparently teach the impersonalist 
doctrine are interpreted in a personalist way by the 
author, Vydsadeva himself. This will be described later 
on in Sitra 1.1.30. 
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The Supreme Personality of Godhead May be 
Understood by the Revelation of the Vedic Scriptures 


Visaya (Statement): The Supreme Personality of 
Godhead is the creator, maintainer and destroyer of 
the material universes. Because He is inconceivable to 
the tiny brains of the conditioned souls, He must be 
understood by the revelation of Vedanta philosophy. 
This is confirmed by the following statements of the 


Upanisads: 


sac-cid-dnanda-ripaya 
krsndyaklista-kdrine 

namo veddnta-vedydaya 

gurave buddhi-sdksine 


Orn namah. I offer my respectful obeisances to Sri 
Krsna, whose form is eternal and full of knowledge and 
bliss, who is the rescuer from distress, who is understood 
by Vedanta, who is the supreme spiritual master, and who 
is the witness in everyone’s heart. 


—Gopdla-tapani Upanisad 
tam tv aupanisadam purusam prcchami 
“I shall now inquire about the Supreme Personality of 


Godhead, who is revealed in the Upanisads.” 
—Brhad-dranyaka Upanisad 3.9.26 
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SamSaya (doubt): What is the best method for 
understanding supremely worshipable Lord Hari: the 
mental speculation of the logicians or the revelation of 
the Vedanta scriptures? 

Pirvapaksa (the argument of the philosophical 
opposition): The sage Gautama (Brhad-dranyaka 
Upanisad 4.5) and others maintain that the Supreme 
Personality of Godhead can be understood by the 
speculations of the logicians. 

Siddhanta (the conclusion): In the Veddnta-sitra, Srila 
Vyasadeva explains that scriptural revelation is the real 
way to understand the Supreme Brahman. He says: 


Sitra 3 
Sastra-yonitvat 


§astra—the scriptures; ‘yonitvat—because of being 
the origin of knowledge. 


(The speculations of the logicians are unable to teach 
us about the Supreme Personality of Godhead) because 


He may only be known by the revelation of the Vedic 
scriptures. 


Purport by Srila Baladeva Vidyabhiisana 


In this s&tra the word “not” should be understood, 
even though it is not expressed. Those who aspire after 
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liberation are not able to understand the Personality 
of Godhead simply by logic and speculation. Why? 
Because He is known only by the revelation of the Vedic 
scriptures. Among the Vedic scriptures, the Upanisads 
especially describe the Supreme Person. For this reason 
it is said, aupanisadam purusam (the Supreme Person is 
understood through the revelation of the Upanisads). 
The process of logic and speculation as described by the 
word mantavya (to be understood by logic) as described 
in Brhad-dranyaka Upanisad (4.5) should be employed 
to understand the revelation of the scriptures and 
not independently. This is confirmed by the following 
statement of Sruti-Sdstra: 


piurvdpara-virodhena 
ko ‘rtho ‘trabhimato bhavet 
ity ddyam uhanam tarkah 
Suska-tarkam vivarjayet 


“Logic is properly employed to resolve apparent 
contradictions in the texts of the Vedas. Dry logic, 
without reference to scriptural revelation, should be 
abandoned.” 


For this reason the dry logic of Gautama and others 
should be rejected. This is also confirmed in sutra 2.1.11. 
After understanding the Supreme Person by study of the 
Upanisads, one should become rapt in meditation on 
Him. This will be explained later insatra 2.1.27. 

The Supreme Lord, Hari, is identical with His own 
transcendental form. He and His form are not two 
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separate identities. He is the witness of all living entities, 
He is the resting place of a host of transcendental 
qualities, He is the creator of the material universes, and 
He remains unchanged eternally. By hearing about His 
transcendental glories, one may worship Him perfectly. 
At this point someone may raise the following 
objection: The Veddnta philosophy does not give either 
positive orders or negative prohibitions, but simply 
descriptions, as the sentence, “On the earth there are 
seven continents.” Men need instruction in how to act. 
Therefore, what is needed is a series of orders to guide 
men. Men need orders, such as the ordinary orders, “A 
man desiring wealth should approach the king,” or, “One 
suffering from indigestion should restrict his intake of 
water,” or the orders of the Vedas: svarga-kamo yajeta 
(One desiring to enter the celestial material planets 
should worship the demigods), or sirarn na pibet (No one 
should drink wine). The Upanisads do not give us a string 
of orders and prohibitions, but merely a description of the 
eternally perfect Brahman. For example, the Upanisads 
tell us, satyam jfanam (The Supreme Personality of 
Godhead is truth and knowledge). This is of small help 
in the matter of orders and prohibitions. Sometimes 
the Upanisads’ descriptions may be a little useful, as 
for example when they describe a certain demigod, the 
description may be useful when one performs a sacrifice 
to that demigod, but otherwise these descriptions afford 
us little practical benefit, and are more or less useless. 
This is confirmed by the following statements of Jaimini 
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dmndayasya kriydrthatvad anarthakhyam atad-arthanam 


“The scriptures teach us pious duties. Any scriptural 
passage that does not teach us our duty is a senseless 
waste of our time.” 

—Pirva-mimamsd 1.2.1 


tad-bhatandm kriyarthena samdmndayo ‘rthasya tan- 
nimittatvat 


“Just as a verb gives meaning to a sentence, in the 
same way instructions for action give meaning to the 
statements of the scriptures.” 

—Pirva-mimamsa 1.1.25 


To this objection I reply: Do not be bewildered. Even 
though the Upanisads do not give us a series of orders 
and prohibitions, still they teach us about the Supreme 
Brahman, the most important and valuable object to be 
attained by any living entity. Just as if in your house there 
were hidden treasure, and a description of its location 
were spoken to you, those words would not be useless 
simply because they were a description. In the same way 
the Upanisads’ description of the Supreme Personality of 
Godhead, who is the greatest treasure to be attained by 
any living being, whose form is eternal, full of knowledge 
and full of bliss, who is perfect and beyond any criticism, 
who is the friend of all living entities, che Supreme Lord 
who is so kind that He gives Himself to His devotees, and 
the supreme whole of all existence, of whom I am a tiny 
part, is not useless, but of great value to the conditioned 
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soul. The descriptions of the Supreme Brahman in the 
Upanisads are valuable, just as the description, “Your son 
is now born” is useful and a source of great joy, and the 
description “This is not a snake, but only a rope partly 
seen in the darkness,” is also useful and a great relief 
from fear. 

The specific benefit attained by understanding 
the Supreme Brahman is described in the following 
statement of Taittiriya Upanisad (2.1): 


satyam jridnam anantam brahma yo veda nihitam 
guhdyam so ‘snute sarvan kaman 


“The Supreme Personality of Godhead is limitless. 
He is transcendental knowledge, and He is the eternal 
transcendental reality. He is present in everyone’s heart. 
One who properly understands Him becomes blessed and 
all his desires are completely fulfilled.” 


No one can say that the Upanisads teach about ordinary 
fruitive action (karma). Rather, one may say that the 
Upanisads teach one to give up all material, fruitive work. 
No one can say that the Upanisads describe anything 
other than the Supreme Personality of Godhead, who is 
the original creator, maintainer, and destroyer of all the 
universes, whose spiritual form is eternal, who is a great 
ocean of unlimited auspicious transcendental qualities, 
and who is the resting place of the goddess of fortune. 
Jaimini’s description of the importance of karma, 
therefore, has no bearing on the Upanisads. 

In fact Jaimini was a faithful devotee of the Lord, and 
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understiid that the Supreme Brahman is the subject 
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This is Confirmed bv the Vedic Scriptures 


’ 
\ 


Visaya (statement): That the Supreme Personality of 
Godhead is described in all Vedic scriptures is described 
in the rollowing scriptural quotations: 


»6 Su sarvair vedair giyate 
“The Supreme Personality of Godhead is glorified by 
all the Vedas.” 
—Gopila-rapani U panisad 
sarve veda vat-padam a@mananti 
“ All the Vedas describe the lotus feet of the 


Supreme Personality of Godhead.” 
—Karka Upanisad 1.2.15 
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Sarnsaya (doubt): Lord Visnu is the subject matter 
described in all the Vedas. Is this statement true or 
false? 


Pirvapaksa (the argument of our philosophical 
opponent): It is not true that the Vedas teach only about 
the Supreme Personality of Godhead. Actually the Vedas 
mainly describe various fruitive karma-kdnda sacrifices, 
such as the kariri-yajfia for bringing rain, the putra- 
kdmyesti-yajna for gaining a son, and the jyotistoma- 
yajna for traveling to the celestial material planets 
(Svargaloka). For this reason it is not possible to say that 
Lord Visnu is the only topic discussed in the Vedas. 


Siddhanta (the proper conclusion): Vydsadeva replies 
to the objections in the following sitra: 


Sutra 4 
tat tu samanvayat 


tat—this fact; tu—but; samanvayat—because of the 
agreement of all the Vedic scriptures. 


But that (Lord Visnu is the sole topic of discussion in 
the Vedas) is confirmed by all scriptures. 
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Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) in this stra is used to rebut the 
previously stated opposing argument. It is proper to say 
that Lord Visnu is the sole topic of discussion in all the 
Vedas. Why? The answer is: samanvayat (because the 
scriptures themselves bring us to this conclusion). The 
word anvaya means “understanding the actual meaning,” 
and the word samanvaya means “perfect understanding 
after careful deliberation.” When we apply the above- 
mentioned rules of interpretation (beginning with 
upakrama and upasamhdara) to the texts of the Vedas, we 
will come to the conclusion that Lord Visnu is the sole 
topic of discussion in all the Vedas. If it were not so, then 
why would the Gopdla-tdpani Upanisad state that Lord 
Visnu is glorified by all the Vedas? This is also confirmed 
by the lotus-eyed Supreme Personality of Godhead 
Himself, who says: 


vedai§f ca sarvair aham eva vedyo veddnta-krd veda-vid 
eva caham 


“By all the Vedas I am to be known. Indeed, I am 
the compiler of the Vedanta, and I am the knower of the 
Vedas.”* 

—Bhagavad-gitd 15.15 


kim vidhatte kim dcaste 
kim anidya vikalpayet 
ity asyd krdayam loke 
ndnyo mad veda kascana 
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mam vidhatte’bhidhatte mam 
vikalpyapohyate hy aham 


“What is the direction of all Vedic literatures? On 
whom do they set focus? Who is the purpose of all 
speculation? Outside of Me no one knows these things. 
Now you should know that all these activities are aimed 
at ordaining and setting forth Me. The purpose of Vedic 
literature is to know Me by different speculations, either 
by indirect understanding or by dictionary understanding. 
Everyone is speculating about Me.”* 


—Srimad-Bhadgavatam (11.21.42-43) 
The Vedic literatures also state: 
saksat-paramparabhydm veda brahmani pravartate 


“Either directly or indirectly, the Vedas describe 
Brahman.” 


In the jfidna-kdnda section of the Vedas, the 
transcendental forms and qualities of the Supreme 
Personality of Godhead are directly described, and in the 
karma-kdnda section of the Vedas, the Lord is indirectly 
described in the discussion of fruitive action and various 
divisions of material knowledge. 

That the Supreme Personality of Godhead is the sole 
topic of discussion in the Vedas is also confirmed by the 
following scriptural passages: 
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tam tv aupanisadam purusam prcchadmi 


“I shall now ask about the Supreme Personality of 
Godhead, who is described in the Upanisads.” 
—Brhad-dranyaka Upanisad (9.21) 


tam etam veddnuvacanena brahmana vividisanti 


“Brahmanas study the Vedas to understand the 
Supreme Personality of Godhead.” 
—Brhad-dranyaka Upanisad (4.4.22) 


As for the various fruitive results, such as the attainment 
of rain, a son, or residence in the celestial material 
planets that are offered to the followers of the karma- 
kdnda rituals in the Vedas, these benefits are offered to 
attract the minds of ordinary men. When ordinary men 
see that these material benefits are actually attained 
by performing Vedic rituals, they become attracted to 
study the Vedas. By studying the Vedas they become able 
to discriminate between what is temporary and what is 
eternal. In this way they gradually become averse to the 
temporary things of this world and they come to hanker 
after Brahman. In this way it may be understood that all 
the parts of the Vedas describe the Supreme Personality 
of Godhead. 

Vedic rituals bring material benefits as a result only 
when the performer of the ritual is filled with material 
desire. If the performer is materially desireless, then he 
does not gain a material result, but rather the result he 
obtains is purification of the heart and the manifestation 
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of spiritual knowledge. Therefore, the meaning of the 
previously quoted text from Brhad-dranyaka Upanisad 
(4.4.22) is that the demigods are considered to be the 
various limbs of the Supreme Personality of Godhead, 
and by worshiping them, one actually worships the 
Supreme Lord, and the result of such worship is that one 
gradually become pure in heart and awake with spiritual 


knowledge. 
OL piarans 5 


Brahman is Knowable 


Visaya (statement): Now, by the use of logic and 
scriptural quotation, we shall refute the misconception 
that Brahman cannot be described. One may argue, 
however, that many scriptural passages support the 
theory that Brahman cannot be described by words. For 
example: 


yato vaco nivartate 
aprapya manasa saha 


“The mind cannot understand the Supreme Personality 
of Godhead and words cannot describe Him.” 


—Taittriya Upanisad 2.4.1 


yad vacanabhyuditam yena vag abhyudyate tad eva 
brahma tad viddhi nedam yad idam updsate 
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“No one has the power to describe Brahman with 
words, even though everyone’s speech occurs by the 
power granted by Brahman. Know that this Brahman is 
not material. Worship this Brahman.” 


—Kena Upanisad (1.5) 


Sarmsgaya (doubt): Is Brahman expressible by words or 
not? 


Purvapaksa (the opponent argues): The §ruti-Sdstra 
states that Brahman cannot be described by words. If 
this were not so, it would not be said that the Supreme 
Brahman is self-manifested. That Brahman cannot be 
described with words is also éxplained in the following 
statement of Srimad-Bhagavatam (3.6.40): 


yato prdpya nyavartanta 
vacas ca manasa saha 
aham canya ime devas 

tasmai bhagavate namah 


“Words, mind and ego, with their respective controlling 
demigods, have failed to achieve success in knowing the 
Supreme Personality of Godhead. Therefore, we simply 
have to offer our respectful obeisances unto Him as a 
matter of sanity.”* 


Srila Vyasadeva refutes these arguments in the 
following siitra: 


Siitra 5 


iksater nasabdam 


at 
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iksateh—because it is seen; na—not; afabdam— 
indescribable by words. 


Because it is seen (that Brahman is vividly described 
in the Vedic scriptures, it should be understood that 
Brahman) is not indescribable by words. 


Purport by Srila Baladeva Vidyabhiisana 


Here the word asabdam means “that which cannot be 
described by words.” In this s&tra, Brahman is described 
as not (na) indescribable by words (asabdam). Why is 
this so? Because iksateh (because it is seen that Brahman 
is described in the passages of the scriptures). 

For example, Brhad-dranyaka Upanisad states: 


tarn tu aupanisadam purusam prcchami 


“T shall now ask about the Supreme Personality of 
Godhead, who is described in the Upanisads.” 


We may note in this connection that the word 
aupanisada means “that glorious person who is described 
in the Upanisads.” We may also note that the word iksateh 
is bhava (passive), and it is formed by adding the affix, 
pratyaya. The unusual usage here is drsa (a certain degree 
of grammatical liberty allowed to an exalted author). 

That the Supreme Personality of Godhead may be 
described in words is also confirmed by the following 


statement of Katha Upanisad (2.15): 
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sarve veda yat-padam dmananti 


“All the Vedas describe the feet of the Supreme 
Personality of Godhead.” 


When it is said that Brahman cannot be described 
in words, the intention is that He cannot be completely 
described in words. In the same way, it is sometimes 
said that no one can see Mount Meru, because no one 
can see the entire mountain, but only small parts of it 
at any one time. Without accepting this understanding, 
that Brahman is not completely expressible by words 
or understandable by the mind, we would not properly 
understand the meaning of the scritpural statements yato 
vdco nivartate (words cannot describe Brahman), apradpya 
manasa saha (the mind cannot understand Brahman), 
and yad vacandbhyuditam (no one has the power to 
describe Brahman with words). These statements explain 
that Brahman cannot be completely described in words. 

That Brahman can to some extent be described with 
words does not contradict the fact that Brahman reveals 
Himself by His own wish. The Vedas are actually the 
incarnation of Brahman, and therefore Brahman may 
reveal Himself in the words of the Vedas. 


Samsaya (doubt): This may be so, but still the Supreme 
Person described in the words of the Vedas may be saguna 
(a manifestation of the Lord according to the modes of 
material nature), and not the perfect, complete and pure 
original Brahman who remains indescribable by words. 

If this doubt were to arise, Srila Vyasadeva would 
answer it in the following sitra. 
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Sutra 6 
gaunas cen nadtma-sabdat 


gaunah—Saguna Brahman, or the Lord’s potencies; 
cet—if; na—not; atma—dtma; sabdat—because of 
the word. 


If (one says that the Brahman described in the Vedas is) 
Saguna Brahman (a manifestation of the modes of material 
nature, and not the original Supreme Lord Himself), then 
I say this cannot be true, because Brahman is described 
in the Vedas as “Atma” (the Supreme Self). 


Purport by Srila Baladeva Vidyabhiisana 


The Brahman described in the Vedas is not merely 
a saguna manifestation of the mode of goodness. Why? 
Because the Vedas use the word atm4 (the Supreme Self) 
to describe Him. For example: 


dtmaivedam agra Gsit purusa-vidhah 


“The Supreme Self (atma), who is a transcendental 
person, existed before this material world was manifested 
in the beginning.” 

—Vdjasaneya-samhita 


dtmd va idam eka evagra Gsit nanyat kificana 
mis@t sa iksata lokdn nu srja 
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“Before the material world was manifest, the Supreme 
Self (atma) alone existed. Nothing else was manifested 
at that time. The Supreme Self then thought, ‘Let Me 
create the material planets.” 

—Ajitareya Aranyaka 


Both these texts clearly refer to the Supreme Self 
(atma), who existed before the creation of the material 
world. Also, in the commentary on sutra 1.1.2, I have 
already explained that the word dtma primarily refers 
to the perfect Supreme Brahman, and not to anyone 
or anything else. For this reason the word dtma used 
in the scriptures should be understood to refer to the 
transcendental Supreme Personality of Godhead, and not 
to any material manifestation of the mode of goodness. 
The transcendental Supreme Person is described in the 
following statements of Vedic literature: 


vadanti tat tattva-vidas 
tattvam yaj jidnam advayam 
brahmeti padramatmeti 
bhagavan iti Sabdyate 


“Learned transcendentalists who know the Absolute 


Truth call this non-dual substance Brahman, Paramatma 
or Bhagavan.”’* 


—Srimad-Bhagavatam 1.2.11 


Suddhe maha-vibhitakhye 
pare brahmani sabdyate 
maitreya bhagavac-chabdah 
sarva-kdrana-kdrane 
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“O Maitreya, the word Bhagavan refers to the Supreme 
Brahman, who is full of all powers and opulences, the 
original cause of all causes, and the supreme transcendence, 
pure and always untouched by matter.” 

—Visnu Purdna 


In this way the supremely perfect and pure Brahman 
is described by the statements of the smrti-Sdstras. If it 
were not possible to describe Him with words, then the 
scriptures would not have been able to describe Him in 
the above quotations. 


Sitra 7 
tan nisthasya moksopadesat 


tat—that; nisthasya—of the faithful devotee; 
moksa—of the liberation; upadesat—because of the 
instructions. 


(The Brahman described in the scriptures is- the 
transcendental Supreme Lord, and not a temporary 
manifestation of the mode of goodness, because the 
scriptures) teach us that those who become His devotees 
attain liberation. 


Purport by Srila Baladeva Vidyabhiisana 


The word “not” is understood in this sétra and the 
following three sitras as well. The liberation of those 
devoted to Brahman is described in the following 
statement of Taittiriya Upanisad (2.7): 


—+48<— ————— 
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asad va idam agra Gsit tato vai sad ajdyata tad dtmadnamh 
svayam akuruta ... yada hy evaisa etasminn adrsye 
anatmye anirukte’nilayane abhayam pratistharn 
vindate’tha so’bhayam gato bhavati yada hy evaisa 
etasminn uddram antaram kurute atha tasya bhayarn 
bhavati 


“Before the material cosmos was manifested, it existed 
in a subtle form. At a certain time it became manifested in 
a gross form, and at a certain time the Supreme Brahman 
manifested as the Universal Form. When an individual 
spirit soul takes shelter of that Supreme Brahman, who 
is different from the individual spirit souls, invisible 
to the gross material senses, indescribable by material 
words, and self-effulgent, then the individual spirit soul 
attains liberation and is no longer afraid of the cycle of 
repeated birth and death. If one does not take shelter of 
this Supreme Brahman, he must remain afraid of taking 
birth again and again in this world.” 


The Brahman described in this passage of the Vedic 
literature must be the Supreme Brahman who is beyond 
the limitations of the material world, and who is the 
creator of the material universes, and yet beyond them. 
This passage could not be interpreted to describe a 
Brahman that is actually a manifestation of the modes 
of material nature, for if this were so, then it would not 
have explained that those who become devoted to this 
Brahman attain ultimate liberation. Those who are 
devoted to the manifestations of the modes of nature 
do not attain liberation by that material devotion. 
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Therefore, because the devotees attain liberation, the 
Brahman mentioned here must be the transcendental 
Supreme Person, who is beyond the modes of nature, and 
completely non-material in nature. 

This non-material, transcendental Supreme Brahman 
is described in the following statement of Srimad- 


Bhagavatam (10.88.5): 


harir hi nirgunah saksat 

purusah prakrteh parah 

sa sarva-drg upadrasta 
tarn bhajan nirguno bhavet 


“Sri Hari, the Supreme Personality of Godhead, is 
situated beyond the range of material nature; therefore 
He is the supreme transcendental person. He can 
see everything inside and outside; therefore He is the 
supreme overseer of all living entities. If someone takes 
shelter at His lotus feet and worships Him, he also attains 
a transcendental position.”* 


Sutra 8 
heyatva-vacandac ca 


heyatva—worthy of being abandoned; vacandt— 
because of the statement; ca—also. 


(The Brahman described in the Vedic scriptures is not 
a manifestation of the modes of material nature), because 
no scriptural passage advises one to abandon (Brahman in 
order to attain something higher). 


iti 
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Purport by Srila Baladeva Vidyabhiisana 


If the Brahman described in the scriptures were 
enmeshed in the modes of material nature, then why do 
the scriptures not direct men and women to abandon the 
worship of Brahman and worship something higher? If 
this Brahman were under the spell of the modes of nature, 
then why do those aspiring after liberation worship this 
Brahman to become free from the grip of the modes of 
nature? Clearly, the Brahman described in the scriptures 
is not entangled in the modes of material nature, and for 
this reason the scripture state: 


anya vaco vimuricatha 


“Give up talking about things that have no relation 
to the Supreme Brahman!” 


Those who aspire for liberation should meditate with 
pure faith on this Supreme Brahman, who is eternal, 
filled with all transcendental qualities, and the original 
creator of the material universes. In this way it may be 
understood that the Brahman described in the Vedic 


scriptures is not a product of the modes of material 
nature. 


Sutra 9 
svapyat 


sva—into Himself; apyat—because He merges. 
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(The Supreme Brahman described in the Vedic 
literatures is not bound by the modes of nature), because 
He merges into Himself, (unlike the creatures bound by 
nature’s modes, who all merge into something other than 
their self). 


Purport by Srila Baladeva Vidyabhisana 


The Brhad-adranyaka Upanisad (5.1.1) explains: 


om pirnam adah pitrnam idam 
pirndt purnam udacyate 
pirnasya purnam ddaya 
purnam evdvaSisyate 


“The Personality of Godhead is perfect and complete, 
and because He is completely perfect, all emanations 
from Him, such as this phenomenal world, are perfectly 
equipped as complete wholes. Whatever is produced of the 
complete whole is also complete in itself. Because He is 
the complete whole, even though so many complete units 
emanate from Him, He remains the complete balance.”* 


This verse explains that that which is pirna (perfect 
and complete), enters into itself. This cannot be said of 
that which is not perfect and complete. If the Supreme 
Brahman described in the scriptures were a product of 
the modes of material nature, then it would merge into 
the Supreme and not into itself. In this way it could not be 
described as truly perfect and complete. In this verse the 
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word adah (this) refers to the aprakata (not manifested 
in the material world) form of the Supreme Lord, which 
is the root from which the various prakata forms of the 
Lord emanate. Both aprakata and prakata forms of the 
Lord are perfect and complete. The Lord expands from 
His aprakata form and appears in the material world 
in His prakata form, displaying His rdsa-lila and other 
transcendental pastimes. When the prakata form of the 
Lord leaves the material world and enters the aprakata 
form of the Lord, the Lord remains unchanged, eternally 
perfect and complete. That the Lord is untouched by 
the modes of material nature, and that He expands into 
many forms, are confirmed by the following statement of 
smrti-Sdastra: 


sa devo bahudha bhitva 

nirgunah purusottamah 
eki-bhivya punah Sete 
nirdoso harir adi-krt 


“The Supreme Personality of Godhead is faultless. 
Even though He is the original creator of the material 
world, He remains always untouched by matter. He 
expands in innumerable visnu-tattva incarnations, and 
then these incarnations enter Him and He again becomes 


one.” 


At this point someone may raise the following 
objection: There are actually two kinds of Brahman: 
Saguna Brahman (Brahman enmeshed in the modes 
of material nature), and Nirguna Brahman (Brahman 
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untouched by the modes of material nature). The first, 
or Saguna Brahman, has a form constructed of the 
mode of material goodness. This Saguna Brahman is 
the omniscient, all-powerful creator of the material 
universes. The second, or Nirguna Brahman, is pure 
transcendental existence only. This Nirguna Brahman is 
pure, perfect, and complete. The Saguna Brahman is the 
Sakti (potency) described by the Vedas, and the Nirguna 
Brahman is the tatparya (meaning) of the Vedas. 
Srila Vydsadeva refutes this argument by explaining, 

in the next sitra: 


Sitra 10 
gati-samanyat 


gati—the conception; samanydt—because of 
uniformity. 


(This is not so) because the Vedas describe only one 


kind of Brahman. 
Purport by Srila Baladeva Vidyabhiisana 


Inthis sitra the word gatimeans “conception.” The Vedic 
literatures describe Brahman as full of transcendental 
knowledge, omniscient, omnipotent, perfect, complete, 
pure, the all-pervading Supersoul, the original creator 
of the material universes, the object of worship for the 
saintly devotees, and the bestower of liberation. The 
Vedas do not describe two kinds of Brahman: Nirguna 
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and Saguna. Rather, the Vedas describe only one kind of 
Brahman. This one Brahman is described by Lord Krsna 
in the following words (Bhagavad-gita 7.7): 


mattah parataram ndnyat 
kivicid asti dhanafijaya 
mayi sarvam idam protam 
sutre mani-gand iva 


“O conqueror of wealth, there is not truth superior 


to Me. Everything rests upon me as pearls strung on a 
thread.”’* 


Thus the Vedic literatures describe only one kind of 
Brahman: Nirguna Brahman. Srila Vyadsadeva describes 
this Nirguna Brahman in the next sitra: 

Sitra 11 


Srutatvdc ca 


§rutavat—because of being described in the Vedas; 
ca—and. 


(There is only one kind of Brahman: Nirguna Brahman), 
because Nirguna Brahman is described throughout the 
Vedic literatures. 


Purport by Srila Baladeva Vidyabhiisana 


Nirguna Brahman is described in the following 
statement of Svetasvatara Upanisad (6.11): 
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eko devah sarva-bhitesu gidhah 
sarva-vyapi sarva-bhiitdntardtma 
karmadhyaksah sarva-bhitddhivadsah 
saksi cetad kevalo nirgunas ca 


“The Supreme Personality of Godhead manifests 
Himself as the all-pervading Supersoul, the witness 
present in the hearts of all living entities. He witnesses 
all activities of the living entity. He is the supreme living 
force. He is transcendental to all material qualities.” 


In this way Nirguna Brahman is described in the Sruti- 
Sastra. The Sruti-sdstra does not say that it is impossible 
to describe Brahman. Some say that Brahman may be 
understood not from the direct statements of the Vedic 
literatures, but merely indirectly, or from hints found in 
the Vedic texts. This is not the correct understanding, 
for if the Vedic scriptures had no power to directly 
describe Brahman, then naturally they would also not 
have any power to indirectly describe Him or hint about 
Him. The Vedic literatures may say that Brahman has no 
contact with gunas (either qualities, or the three modes 
of material nature), and He cannot be seen by material 
eyes (adrgya), still it does not say that the words of the 
Vedas have no power to describe Him. 

At this point someone may raise the following 
objection: Is it not said in the Vedas that Brahman has 
no gunas (qualities)? Your statement that Brahman has 
qualities contradicts the description of the scriptures. 

To this I reply: This is not true. You can only say this 
because you do not understand the confidential meaning 
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of the word nirguna. Because the Supreme Brahman is 
all-knowing and possess many transcendental qualities, 
when the scriptures say that He is nirguna, it should be 
understood to mean that He has no (nih) contact with 
the three modes of material nature (guna). 

This is confirmed by the following statements of 
smrti-Sdstra: 


sattvadayo na Sdanti§fe 
yatra caprakrta gunah 


“The Supreme Personality of Godhead, who possesses 
numberless transcendental qualities, is eternally free 
from the touch of the three modes of material nature: 
goodness, passion, and ignorance.” 


samasta-kalydna-gunadtmako’sau 


“The Supreme Personality of Godhead possesses all 
auspicious qualities.” 


For all these reasons it should be accepted that the 
Vedic literatures have the power to describe the perfect, 
pure, complete Supreme Brahman. When it is said 
by the scriptures that the Supreme Brahman has no 
names, forms, or qualities it should be understood that 
the Supreme Brahman has no material names, forms, or 
qualities, and that His names, forms and qualities are 
limitless and beyond the counting of limited spirit souls. 

At this point someone may object, saying that the literal 
interpretation of the Vedic statements is that Brahman 
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is without qualities (nirguna), and your interpretation of 
the word nirguna is wrong. 

To this objection I reply: Does this description that 
Brahman has no qualities, help to positively understand 
Brahman? If you say yes, then you have to admit that the 
Vedas do have the power to describe Brahman; and if you 
say no, then you have to admit that your careful studies 
of the Vedic literature have been a great waste of time, 
and as a result you remain wholly ignorant of Brahman’s 


real nature. 
OP nivarane 6 


The Supreme Brahman is Full of Bliss 


Introduction by Srila Baladeva Vidyabhiisana 


§abda vacakatam yanti 
yantrdnandamayddayah 
vibhum dnanda-vijianam 
tarn Suddharmn Sraddadhimahi 


Let us place our faith in the Supreme Personality 
of Godhead, who is supremely pure, all-powerful, all- 
knowing, and full of transcendental bliss. He is perfectly 
described in the adnandamaya-sitra and the other 
statements of Vedanta-sitra. 


From the 12th Siitra (anandamaya) to the end of 
this First Chapter, Srila Vydsadeva will prove that the 
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statements of the Vedic literatures are intended to 
describe Brahman. In the First Pada, Srila Vyasadeva 
discusses those words of the Vedic literatures, which, 
taken by themselves, would not necessarily refer to 
Brahman, but which, in their Vedic context, certainly 
do refer to Brahman. 

Visaya (Statement): In the passages from Taittiriya 
Upanisad beginning brahma-vid apnoti param and sa va 
esa puruso nna-rasamayah, we find a description of the 
annamaya, prdnamaya, manomaya, and vijidnamaya 
stages of existence, and after that we find the following 
statement: 


tasmdad va etasmad vijfiidnamaydd 
anyo ntaratmdnandamayas tenaisa pirnah. sa va esa 
purusa-vidha eva tasya purusa-vidhatam anvayam 
purusa-vidhah. tasya priyam eva Sirah. modo daksinah 
paksah. pramoda uttarah paksah. dnanda aGtma. brahma- 
puccham pratisthd. 


“Higher than the vijianamaya stage is the Anandamaya 
stage of existence. The anandamaya stage is a person 
whose head is pleasure (priya), whose right side is joy 
(moda), whose left side is delight (pramoda), and whose 
identity is bliss (Ananda). The anandamya is Brahman.” 


SamSaya (doubt): Is the dnandamaya person the 
individual spirit soul or the Supreme Brahman? 
Purvapaksa (the opposition speaks): Because 
dnandamaya is described as a person, it must refer to the 
conditioned spirit soul residing in a material body. 


fe 
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Siddhanta (the proper conclusion): Srila Vyasadeva 
answers this argument by speaking the following sutra: 


Sutra 12 
dnandamayo’bhydsat 


adnanda—bliss; mayah—full of; abhyadsat—because 
of repetition. 


The word anandamaya (full of bliss) used in the Vedic 
literatures must refer to the Supreme Brahman, for it is 
repeatedly used to describe Him. 


Purport by Srila Baladeva Vidyabhiisana 


The Supreme Brahman is the Gnandamaya described 
in Vedic literature. Why do we say so? Because the 
word Gnandamaya is repeatedly used to describe the 
Supreme Brahman. Directly following the description of 
dnandamaya in the Taittirtya Upanisad (2.6.1), we find 
the following statement: 


asann eva sambhavati 

asad brahmeti veda cet 

asti brahmeti ced veda 
santam enam tato viduh 


“One who thinks, ‘The Supreme Brahman does not 


exist’ becomes a demonic atheist, and one who thinks, 
‘ e e e 
The Supreme Brahman does exist’ is known as a saint.” 


=o ————— 
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In this passage the word Brahman was repeated. This 
repetition is called abhydsa. In the previous quotation 
from Taittiriya Upanisad, the word Brahman appeared 
in the word brahma-puccham, but in that case the word 
only occurred once, and therefore there was no abhydsa. 

The four verses of Taittiriya Upanisad, beginning 
with the verse anndd vai prajah prajadyante, describe the 
annamaya, pradnamaya, manomaya, and vijfidnamaya 
levels of existence. Each of these levels is progressively 
higher than the preceding one, and after them the 
aGnandamaya level, which is different in quality, is the 
highest of all. This will be more elaborately explained in 
the passage following the sutra: priya-Siras tv ddya-pradpter 
(3.3.13) of this book. 

Atthis point someone may raise the following objection: 
These stages of existence describe the conditioned souls 
who have fallen into the raging river of material suffering. 
Why has the stage of blissfulness (4nandamaya) been 
made the chief of these stages of suffering?” 

To this objection I reply: There is no fault in this. The 
all-blissful Personality of Godhead is present in the hearts 
of all the suffering conditioned souls, and therefore it is 
perfectly appropriate to mention them together. 

The Vedic literatures speak in this way to makea difficult 
subject matter intelligible for the unlettered common 
man. Just as one may point out the small, difficult-to- 
see star, Arundhati, by first pointing to a nearby large 
and easy-to-see star, and then lead the viewer from that 
reference point to the tiny Arundhati, in the same way 
the Vedic literatures first describe the suffering-filled life 
of the conditioned souls, and then from that reference 
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point teach about the all-blissful Supreme Personality of 
Godhead. 

At this point someone may raise the following question: 
Is it, then, that the Vedic literatures mostly describe 
topics other than the Supreme Brahman, (because mostly 
they describe these “reference points” to lead the reader 
to the Supreme) or do they mostly describe Brahman 
directly?” 

I answer this question: Brahman is directly described 
in the Vedic literatures. For example, in the next chapter 
of Taittirtya Upanisad, Varuna, upon being asked by his 
son to teach him about Brahman, explained to him that 
Brahman is the original creator, maintainer and destroyer 
of the material universes. He further explains that the 
annamaya, prdnamaya, manomaya, and vijfiidnamaya 
stages of existence, one by one, are all Brahman. Then 
he explained that the Gnandamaya stage is the final 
Brahman. After explaining this, Varuna concluded 
his teaching by confirming that he has spoken a true 
description of the Supreme Personality of Godhead. He 
said: 


etam dnandamayam atmdadnam upasankramya iman lokan 
kamani kadma-riipy anusaficarann etat sama gdyann Gste 


“After leaving his material body, one who understands 
the supreme anandamaya person leaves this material world 
and enters the spiritual world. All his desires become 
fulfilled, he attains a spiritual form according to his own 
wish, and he dedicates himself to glorifying that supreme 
anandamaya person.” 


+ ———— 
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That the Gnandamaya person in the Vedic literatures 
is actually the Supreme Brahman is also described in the 
following statement of Srimad-Bhagavatam (10.87.17): 


purusa-vidho’nvayo’tra caramo’nnamyddisu yah 
sad asatah paramh tvam atha yad esv avasesamrtam 


“O Lord, of these persons beginning with the annamaya- 
purusa, You are the Supreme.” 


We may note in this connection that it is not 
contradictory or illogical tosay that the Supreme Brahman 
has a form. The form of the Supreme is described in 
the Vedic literatures. For example, the Brhad-dranyaka 


Upanisad (3.7.3) explains: 
prthivi Sariram 


“The material universe is the body of the Supreme 
Personality of Godhead.” 


It is because the Supreme Personality of Godhead 
has a form (Sarira), that this book, the Veddnta-sitra, is 
also called Sariraka-sitra (siitras glorifying the Supreme 
Personality of Godhead, who has a form). Some may say 
that the word dnandamaya does not refer to the Supreme 
Brahman, and that only the word brahma-puccham 
refers to Brahman. This proposal is not very intelligent. 
Some others may say that the word dnandamaya 
does not refer to Brahman because the word maya 
means “transformation.” These persons say the word 
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dGnandamaya (transformation of bliss) cannot refer to 
the Supreme Brahman, for Brahman is naturally full of 
bliss, and not a transformation of some pre-existing state 
of happiness. For this reason the word dnandamaya must 
refer to the individual spirit soul, and not Brahman. In 
order to refute this argument, Srila Vydsadeva speaks the 
following sitra: 


Sitra 13 
vikara-SabdGn neti cen na pracuryat 


vikdra—transformation; §abdat—from the word; 
na—not; iti—thus; cet—if; na—not; pracuryat— 
because of abundance. 


If (someone argues that the Supreme Brahman cannot 
be the same as the 4nandamaya person described in the 
Vedas) because the affix maya means “transformation,” 
(and the Supreme Brahman is not a transformation of 
ananda, or bliss, then I reply by saying that) because 
the affix maya used here means “abundance,” this 
interpretation is not correct, (and therefore the word 
anandamaya should be understood to mean, “He who is 
filled with limitless bliss.”) 


Purport by Srila Baladeva Vidyabhiisana 
The word dnandamaya does not mean “he who is 


a transformation of bliss.” Why? Because the affix 
maya here means “abundance,” and therefore the word 
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adnandamaya means “He who is filled with limitless 
bliss.” The rules of Sanskrit grammar state that the 
affix maya may not be used to mean “transformation” 
in vaidika words of more than two syllables. The word 
dnanda has three syllables, and therefore when the word 
dnandamaya appears in the vaidika text of the Taittiriya 
Upanisad, it cannot be interpreted to mean “he who is a 
transformation of bliss.” 

The Supreme Brahman, therefore, is not only free 
from all suffering, but filled with limitless bliss. This 
is confirmed by the following statements of Vedic 
scripture: 


esa sarva-bhitdntaratmapahata-padpmd divyo deva eko 
ndrayanah 


“There is one Supreme Personality of Godhead: 
Lord Narayana. He is the transcendental Supersoul in 
the hearts of all living entities, and He is completely free 
from all sin.” 


—Subala Upanisad 


parah pardndm sakala na yatra 
klesadayah santi pardvaresah 


“Suffering is not experienced by the Supreme 
Personality of Godhead.” 


When the affix maya means “abundance,” it also 
implies the meaning, “essential nature.” Therefore, 
when we use jyotirmaya (full of light) to mean the sun, 
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the affix maya can also be understood to mean “essential 
nature.” In this way the word jyotirmaya means “that of 
which the essential nature is light.” In this way the word 
anandamaya may also be interpreted to mean, “He whose 
essential nature is full of bliss.” From all this it may be 
understood that the word d@nandamaya clearly refers to 
the Supreme Personality of Godhead. It does not refer to 
the individual spirit soul. 


Sutra 14 
tad-hetu-vyapadesdc ca 


tat—of that; hetu—the origin; vypadesat—because 
of the statement; ca—also. 


Because the Vedic literatures declare that the 
anandamaya person is the source of bliss for others, (it 
should be understood that the 4nandamaya person is the 
Supreme Personality of Godhead and not the individual 
spirit soul). 


Purport by Srila Baladeva Vidyabhiisana 


This is confirmed by the following statement of 


Taittiriya Upanisad (2.7): 


ko hy evanyat kah pranyat yady esa akaga dnando na syat. 
esa evdnandayati. 


“Who is that person, without whom the living entities 
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cannot feel happiness? That is the Supreme Personality 
of Godhead, who delights the individual spirit souls.” 


This passage explains that the Supreme Brahman is the 
origin of happiness for the individual spirit souls. From 
this we may understand that the cause of happiness (the 
Supreme Personality of Godhead), and the receiver of 
happiness (the individual spirit soul), must be different 
persons. They cannot be identical. Therefore the word 
dnandamaya refers to the Supreme Personality of 
Godhead only. We may also note that the word dnanda 
used in this passage of Taittiriya Upanisad (is identical 
with the word dnandamaya. 


Sutra 15 
mantra-varnikam eva ca giyate 
mantra—by the mantra portion of the Vedas; 
varnikam—described; eva—certainly; ca—also; 
giyate—is described. 

(The same Supreme Personality of Godhead) described 
in the mantra portion of the Vedas is also described (as 
the adnandamaya person in the text of the Taittirtya 
Upanisad). 

Purport by Baladeva Vidyabhiisana 


The same Supreme Brahman described in the Vedic 
mantra, satyam jfidnam anantam brahma (the Supreme 
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Brahman has no limits. He is eternal and full of 
knowledge), is also described in the Taittiriya Upanisad 
by the word Gnandamaya. In this way the above sitra 
explains that the word dnandamaya does not refer to the 
individual living entity. Further, the Taittiriya Upanisad 
explains: 


brahma-vid Gpnoti param 


“One who understands the Supreme Brahman 
attains the Supreme Brahman.” 


This sentence explains that the individual living 
entity worships the Supreme Brahman and then attains 
the association of that Supreme Brahman. This is the 
same Supreme Brahman previously described in the 
mantra, satyam jfidnam anantam brahma. This is the 
Supreme Brahman described by the word dnandamaya. 
This is the Supreme Brahman described in the Taittiriya 
Upanisad in the passage beginning with the words tasmad 
va etasmat. Because the Supreme Brahman is the object 
of attainment for the individual spirit soul, and because 
the object of attainment and the one who attains must 
be two distinct entities, and they cannot be identical, 
therefore the Supreme Brahman and the individual living 
entities must be distinct persons, and therefore the word 
dnandamaya refers only to the Supreme Personality of 
Godhead and not to the individual living entities. 

At this point someone may raise the following objection: 
If the Supreme Brahman described in the Vedic mantras 
were different from the individual living entity, then the 
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individual living entities could not be the dnandamaya 
person described in the scriptures. The actual fact is that 
the Supreme Brahman and the individual living entities 
are identical. The Vedic mantras state that when the 
individual spirit soul is free from ignorance and liberated 
from material bondage, then he becomes identical with 
the Supreme Brahman. 

To answer this objection, Srila Vyasadeva speaks the 
following sitra. 


Sutra 16 
netaro nupapatteh 


na—not; itarah—the other; upapatteh—because it 
is illogical. 


The other person (individual living entity) is not 
described (in the , satyam jfiianam anantam brahma), 
because such an interpretation of the mantra is illogical. 


Purport by Srila Baladeva Vidyabhiisana 


The itara (other person) mentioned in this stra is the 
individual living entity. This sitra, therefore, states that 
the individual spirit soul, even in the liberated condition, 
cannot be the Supreme Person described in the mantra, 
satyam jiiadnam anantam brahma. This is confirmed by 
the following statement of Vedic literature: 


so’Snute sarvdn kaman saha brahmand vipascita 
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“The liberated soul enjoys the fulfillment of all 
his desires in the company of the omniscient Supreme 
Brahman.” 


In this passage, the difference between the liberated 
spirit soul and the Supreme Brahman is described in 
the words, “He enjoys in the company of the Supreme 
Brahman.” The word vipascit means, “He whose 
consciousness (cit) sees (pasyati) the great variety of that 
which exists (vividham). The word pasya is changed to 
pas in this word by the grammatical formula prsodarddi- 
gana (Panini 6.3.109). In this way the liberated individual 
soul attains the association of the Supreme Personality 
of Godhead, who is expert at enjoying many varieties of 
transcendental bliss, and with Him, the individual spirit 
soul enjoys, fulfilling all his desires. 

The word agnute should be understood to mean 
“enjoys” in this context. The verb as means “to enjoy,” 
and although we would expect it to be conjugated in the 
parasmaipada, (asnati), in this passage it is conjugated in 
the Gtmanepada (asnute). The reason for this is explained 
by Panini in the sutra, vyatyayo bahulam iti chandasi tatha 
smrteh (3.1.85). 

The Supreme Personality of Godhead is naturally the 
Supreme Enjoyer, and the individual spirit soul is His 
subordinate in the matter of enjoyment also. Still, the 
Supreme Personality of Godhead glorifies the liberated 
souls, when He says: 


vase kurvanti mam bhaktah 
sat-striyah sat-patim yatha 
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“My pure devotees bring Me under their control, 
just as faithful wives bring a kind-hearted husband under 
their control.” 


Sutra 17 
bheda-vyapadesdac ca 


bheda—difference; vyapadesaét—because of the 
statement; ca—also. 


(The Supreme Personality of Godhead and the 
individual spirit soul are) different, because the Vedic 
literature teaches this fact. 


Purport by Srila Baladeva Vidyabhiisana 
The Taittiriya Upanisad (7.1) explains: 
raso vai sah rasam hy evayam labdhvanandi bhavati. 


“When one understands the Personality of God, 
the reservoir of pleasure, Krsna, he actually becomes 
transcendentally blissful.”* 


This passage clearly shows the difference between 
the liberated individual spirit soul and the Supreme 
Personality of Godhead, whom the Vedic mantras 
describe as Gnandamaya, and who is the transcendental 
nectar attained by the individual spirit soul. This 
difference is also described in the following statement of 


Brhad-dranyaka Upanisad (4.4.6): 


ee 
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brahmaiva san brahm4pnoti 


“After becoming Brahman, the individual spirit soul 
attains Brahman.” 


This statement does not mean that after liberation 
the individual spirit soul becomes non-different from the 
Supreme Brahman, but rather the liberated soul becomes 
similar to Brahman and in this condition meets Brahman 
and attains His association. This is confirmed by the 
following statement of Mandukya Upanisad (3.1.31): 


nirafijanah paramam samyam upaiti 


“This liberated soul becomes like the Supreme 
Personality of Godhead.” 


Also, in the Bhagavad-gita (14.2), the Supreme 
Personality of Godhead declares: 


idam jfidnam up4asritya 
mama sddharmyam agatah 


“By becoming fixed in this knowledge, one can attain 
to the transcendental nature, which is like My own 
nature.’’* 


In this way the Vedic literatures teach us that the 
liberated souls become like the Supreme Personality of 


Godhead. 


At this point someone may raise the following 
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objection: Is it not so that the pradhdna feature of the 
mode of material goodness (sattva-guna) is the actual 
origin of the Gnandamaya person? 


Srila Vydsadeva answers this objection in the following 
sutra. 


Sutra 18 
kadmdc ca ndnumdndpeksa 


ka@mat—because of desire; ca—also; mna—not; 
anumdna—to the theory; apeksa—in relation. 


(The anandamaya person) cannot be (a product of 
the mode of material goodness), because (the mode 
of goodness is insentient and desireless, whereas the 
anandamaya person) is filled with desires. 


Purport by Srila Baladeva Vidyabhiisana 
The Taittiriya Upanisad explains: 
so’ kadmayata bahu sya prajayeya 


“The Supreme Personality of Godhead desired: Let 
Me become many. Let Me father many living entities.” 


In this way the Sruti-sdstra explains that the universe was 
created by the desire of the dnandamaya person. Because 
the dnandamaya person is thus filled with desires, it is 
not possible for the pradhdna mode of material goodness, 
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which is lifeless, insentient, and desireless, to be that 
anandamaya person. 


Sitra 19 
asminn asya ca tad-yogam §asti 


asmin—in that Gnandamaya person; asya—of the 
individual spirit soul; ca—also; tat—of fearlessness; 
yogam—contact; §asti—the Vedic scriptures teach. 


(The anandamaya person cannot be manifested from 
the pradhana mode of material goodness, because) the 
Vedic scriptures teach that contact with the anandamaya 
person brings fearlessness (to the individual spirit soul). 


Purport by Srila Baladeva Vidyabhiisana 


The S§ruti-sastra teaches that by taking shelter of the 
Gnandamaya person, the individual spirit soul attains 
fearlessness, and by declining to take shelter of Him, the 
soul becomes plagued with fears. This confirmed by the 
Taittiriya Upanisad (2.7.2) in the passage beginning with 
the words yada hy eva. 

On the other hand, contact with the material nature 
brings fear to the individual spirit souls. The material 
nature does not bring a condition of fearlessness to 
the living entities, and for this reason it is not possible 
that the pradhdna mode of material goodness is the 
dnandamaya person. Therefore, the Gnandamaya person 
is the Supreme Personality of Godhead, Hari. The 
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aGnandamaya person is not the individual spirit soul or 
the material nature. 


OB nivarans 7 


The Nature of the Person Within 


Visaya (Statement): The Chandogya Upanisad 
explains: 


atha ya so’ntar Gdityo hiranmayah puruso drsyate 
hiranya-Sma$srur hiranya-keSa aprdnakhat sarva eva 
suvarnas tasya yathad kapyasam pundarikam evam akSini 
tasyodeti nama sa esa sarvebhyah papmabhyah udita udeti 
ha vai sarvebhyah papmdabhyo ya evarn veda tasya rk sama 
ca gesnau tasmad udigithas tasmat tv evodgataitasya hi 
gatha sa esa ye camusmat paranco lokas tesa ceste deva- 
kadmandm cety adhidaivatam ... athadhyatmam atha 
ya eso ntar-akSini puruso drsyate saiva rk tat sima tad 
uktham tad yajus tad brahma tasyaitasya tad eva ripam 
yad amusya riipam. ydv amusya gesnau tau gesnau yan 
nama tan nama. 


“Within the sun globe is a golden person, with golden 
hair, a golden beard, and a body golden from His fingernails 
to all His limbs. His eyes are like lotus flowers. He is 
above all sin. One who understands Him also becomes 
situated above all sin. ‘The Rg and Sama Vedas sing His 
glories. From Him the highest spiritual planets, where 
the demigods desire to go, have become manifested. This 
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is the golden person present among the demigods.. . 
Now I shall describe the person within the human mind 
and heart. Within the eyes a wonderful person may be 
seen. The Rg, Sama, and Yajur Vedas glorify Him. He 
is identical with the golden person who resides in the 
sun.” 


SamSaya (doubt): “Is this an individual spirit soul who 
by great piety and spiritual knowledge has attained this 
exalted position, or is this the Supreme Personality of 
Godhead, who appears as the all-pervading Supersoul?” 


Pirvapaksa (the opposing argument): Because this 
person has a form and various humanlike features, He 
must be a pious spirit soul. By his piety and spiritual 
knowledge he has been enabled to become the great 
controller of demigods and human beings, who fulfills 
their desires, and grants them the results of their 
actions. 


Siddhanta (Conclusion): Srila Vydsadeva addresses 
these views in the following sitra. 


Siitra 20 
antas tad-dharmopadesat 


antah—within; tat—of Him; dharma—nature; 
upadesat—because of the instruction. 
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The person within (the sun and the eye is the Supreme 
Personality of Godhead), because the Vedic literatures 
explain that His nature fits the description of the Lord. 


Purport by Srila Baladeva Vidyabhiisana 


The person within the sun and the eye is the Supreme 
Personality of Godhead, who is present everywhere as 
the Supersoul. This person is not the individual spirit 
soul. Why? Because the Vedic literatures describe Him 
as being sinless and possessing all the qualities of the 
Supreme Personality of Godhead. For example, He is 
free from all sin and all karma. The slightest fragrance 
of karma cannot touch Him. This is not possible for the 
individual spirit souls, who remain subject to the laws of 
karma. In many other ways also the individual spirit soul 
does not fit the description of this person within the sun 
and the eye. For example: The individual spirit soul is 
not the fulfiller of the desires of the living entities, nor is 
he the awarder of the fruits of action, nor is he the object 
of the worship of the living entities. 

At this point someone may raise the following 
objection: Because the person within the sun and the 
eye is described as having a body, therefore He must be 
an individual spirit soul, for the Supreme Brahman has 
no body. 

To this objection I reply: This is not necessarily so. The 
purusa-sikta prayers (Rg Veda 10.90) and many other Vedic 
verses describe the transcendental body of the Supreme 
Personality of Godhead. The Svetasvatara Upanisad also 
describes the Supreme Lord’s transcendental body in the 
following words: 


Se.) yaa 
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vedhadham etarn purusam mahadntam 
aditya-varnam tamasah parastat 


“IT know that Supreme Personality of Godhead, whose 
form is transcendental to all material conceptions of 
darkness.’’* 


Sutra 21 
bheda-vyapadesac cadnyah 


bheda—difference; vyapadesat—because of the 
statement; ca—also; anyah—another. 


The Supreme Personality of Godhead is different from 
the individual spirit soul, because this doctrine is taught 
in all Vedic literatures. 


Purport by Srila Baladeva Vidyabhiisana 


The golden person within the sun is not the individual 
spirit soul, who is the solar deity and who thinks the sun 
planet is his own body, but rather that golden person 
is the Supreme Personality of Godhead, the Supersoul, 
who is present in every atom. This is confirmed by the 
following statement of the Brhad-dranyaka Upanisad: 


ya Aditye tisthann ddityad antaro yam ddityo 
na veda yasyddityah §ariram ya Gdityam antaro 
yamayaty esa ta atmadntaryamy amrtah 
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“That person situated within the sun, who is not 
the sun-god, whom the sun-god does not know, who 
manifests the sun-planet as His own body, who controls 
the sun-planet from within, that person is the immortal 
Supreme Personality of Godhead, who is present within 
the heart of every living entity as the Supersoul.” 


From this description we may understand that the 
golden person within the sun is not the individual spirit 
soul who is the sun-god, but the Supreme Personality of 
Godhead. Both this passage and the previously quoted 


passage from the Chdndogya Upanisad agree on this 
point. 


OL virarans 8 


The Word “Akasa” Refers to Brahman 
Visaya (Statement): The Chadndogya Upanisad states: 


asya lokasya kG gatir iti aka@ga iti hovdca 
sarvani ha va imani bhitany akasad eva 
samutpadyante. akdsam pratyastam yanty akasah 
paradyanam iti. 


“He asked: What is the ultimate destination of all living 
entities? He replied: Akaga is the ultimate destination. All 
living entities and all material elements have emanated 
from akasa, and they will again enter into akasa.” 
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SarnSaya (doubt): What is the meaning of the word 
Gkadga here? Does it mean the element ether, or does it 
mean the Supreme Brahman? 


Pirvapaksa (the opposing argument): The word akasa 
here means “the element ether,” because air and the 
other elements evolve from it. Indeed, ether is the origin 
of all the other elements. 


Siddhanta (Conclusion): Srila Vyasadeva refutes this 
argument in the following sutra. 


Sutra 22 
akdsas tal-lingat 
akadsah—the word akdasa; tat—of Him; lingat— 
because of the qualities. 


The word akaga in the Vedic literature refers to the 
Supreme Brahman, for the description of akasa aptly fits 
the description of the qualities of Brahman. 


Purport by Srila Baladeva Vidyabhisana 


The word akdga here refers to Brahman and not 
the material element ether. Why? Because the akdsga 
described here has all the characteristics of Brahman. 
The akasa described here is the source from which the 
material elements emanate, the maintainer who sustains 
them, and the ultimate refuge into which they enter 
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at the time of cosmic annihilation. That is Brahman. 
The scriptures explain: sarvani had vad imadni bhitani (All 
material elements have emanated from akdsa). Because 
ether is one of the material elements, it is included 
in the word sarvdni (all the elements). It is not the 
independent origin of the causal chain, but merely one 
of the links. For this reason it cannot be the akdSa that is 
the source of all the elements (including ether). The use 
of the word eva (certainly) in this context reinforces the 
interpretation that akdga refers to Brahman because eva 
implies, “there is no other cause.” For this reason akasa 
cannot refer to the material element ether. For example, 
clay is the origin from which clay pots are produced, and 
other material substances are the origins of other objects, 
but all these “origins” are not primal origins, but merely 
intermediate steps in a great causal chain. By using the 
word eva (the sole cause), the text clearly refers to the 
primal, uncaused cause, Brahman, and not ether or any 
other particular intermediate stage in the causal chain. 
The Vedic literatures describe Brahman as the master of 
all potencies and the source of all forms, and therefore, 
because the @kd§a is described (eva) as the “sole cause,” 
it can refer only to the primal cause, Brahman, and 
not the material element ether. Although the word 
dkda$a generally means “ether” in ordinary usage, in this 
context the secondary meaning “Brahman” is far more 
appropriate. 
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The Word “Prana” Refers to Brahman 


Visaya (Statement): The Chandogya Upanisad 
explains: 


katama sa devateti. prdna iti hovdca. sarvani ha vai imani 
bhitani pradnam evabhisamviganti pranam abhyujjihate. 


“They asked: Who is this deity of whom you speak? He 
replied: It is prana. From prana all the material elements 
have emanated, and into prana they enter at the end.” 

SarhnSaya (doubt): Does the word prana here refer to 
the breath that travels in and out of the mouth, or does 
it refer to the Supreme Personality of Godhead? 

Pirvapaksa (opposing argument): The ordinary 
meaning of the word prana is “the breath that travels in 


and out the mouth.” That meaning is intended here. 


Siddhanta (Conclusion): Srila Vyasadeva refutes this 
view by speaking the following sitra. 


Sutra 23 
ata eva pranah 


atah eva—therefore; prdnah—the word prdana. 
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The word prana in the Vedic literatures refers to the 
Supreme Brahman, for the same reasons expressed in the 
previous sutra. 


Purport by Srila Baladeva Vidyabhiisana 


The word prana in this passage from Chdndogya 
Upanisad refers to the Supreme Personality of Godhead, 
and not to the transformations of air. Why? Because this 
text describes prana as the original cause from which the 
material elements have emanated, and into which they 
enter at the end. These are the characteristics of the 
Supreme Brahman, and not the material element air. 
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The Word “Jyotis’” Refers to Brahman 


Introduction by Srila Baladeva Vidyabhiisana 
The Chandogya Upanisad (3.13.7) states: 


atha yad atah paro divo jyotir dipyate vigvatah prsthesu 
sarvatah prsthesv anuttamesittamesu lokesu idam vava 
tad yad idam asminn antah puruse jyotih 


“Jyotis shines in the spiritual world, above all the 
material planets. Jyotis forms the background on which all 
material universes and all material planets, from lowest to 
highest, rest. This jyotis is present in the heart of every 
living being.” 


—~i4— —_____— 
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SarnSaya (doubt): What is the jyotis described here? 
Is it the light of the sun and other luminous objects, or 
is it the Supreme Brahman? 


Pirvapaksa (the opposing argument): Because there 
is no mention of Brahman in this passage, the word jyotis 
in this text must refer to the light of the sun and other 
luminous objects. 


Siddhanta (Conclusion): Srila Vyasadeva replies in 
the following sitra. 


Sutra 24 
jyotis-caranabhidhadnat 


jyotih—of the jyotih; carana—of the feet; 
abhidhadnat—because of the mention. 


Because the jyotis in this text is described as having 
feet, (it must refer to the Supreme Brahman). 


Purport by Srila Baladeva Vidyabhiisana 
The word jyotis here should be understood to mean 
“the Supreme Brahman.” Why? Because this jyotis is 
described as having feet. The Chdndogya Upanisad 
(3.12.6) states: 


etdvan asya mahimato jyayams ca purusah. pado’sya 
sarva-bhitani tri-pad asyamrtam divi 
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“The Supreme Personality of Godhead is full of glory 
and opulence. His one foot is all material elements and all 
living entities, and His three feet are the eternal spiritual 
world.” 


In the previously quoted text of Chandogya Upanisad 
(3.13.7), as well as in this text from Chadndogya Upanisad 
(3.12.6), (where Brahman is described as having four 
feet), the spiritual world is mentioned. Although both 
texts are separated by a little distance, they are brought 
together by joint mention of the spiritual world, as well 
as by use of the relative and co-relative pronouns yat and 
tat. For these reasons it should be understood that both 
texts describe the all-powerful Supreme Personality of 
Godhead. For these reasons the jyotis described in this 
text is the all-powerful Supreme Personality of Godhead, 
and not the light of the sun and other luminous objects. 


Sutra 25 


chando’bhidhandn neti cen na tathda ceto’rpana-nigadat 
tatha hi darsanam 


chandah—of a meter; abhidhanat—because of 
being the description; na—not; tatha—in that way; 
cetah—the mind; arpana—placing; nigadat—because 
of the instruction; tatha hi—furthermore; dargsanam— 
logical. 


If someone were to claim: “The word jyotis here 
does not refer to Brahman, but to the Gayatri meter,” 
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then I would reply: This is not true. The Gayatri meter is 
taught to assist meditation on Brahman. For this reason 
it is logical and appropriate to interpret the word jyotis to 
mean “Brahman.” 


Purport by Srila Baladeva Vidyabhisana 


At this point someone may raise the following objection: 
Is it not true that the Vedic literatures state: 


gdayatri va idam sarvam bhitam yad idam kificit 
“Gayatri is everything that exists.” 
tam eva bhita-vak-prthivi-Sarira-hrdaya-prabhedaih 


“Gayatri is everything. Gayatri is speech, earth, 
body, and mind.” 


caisa catus-padd@ sad-vidhd gayatri tad etad rcabhyuktam 
“The Gayatri meter, of which there are four feet and 
six varieties, is extensively employed in the mantras of 
the Vedas.” 
etavan asya mahima 


“Gayatri is glorious.” 


For these reasons it should be understood that the 
word jyotis in the Vedic literatures refers to the Gayatri 
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mantra. Why, without any good reason, do you insist that 
the word jyotis refers to Brahman? 

To this objection | reply: Gayatri is a meter, and 
therefore it is not sensible to claim that it is everything, 
and everything has emanated from it. For this reason 
it is only reasonable to assume that the word jyotis in 
this context refers to Brahman and not Gayatri. Why’? 
Because in this sutra, Srila Vyasadeva states: tatha hi 
darfanam (that the word jyotis refers to Brahman is 
only logical and consistent. Any other interpretation is 
illogical). 

The truth is that the Supreme Brahman has incarnated 
in this world in the form of the Gayatri mantra to 
enable the living entities to meditate on Him. This fact 
is confirmed by the statements of Vedic literature. If 
we accept that Gayatri is an incarnation of Brahman, 
then the scriptural statement, “Gayatri is everything,” 
is perfectly sensible. Otherwise, the interpretation 
we concoct is illogical and forced. In this way we have 
demonstrated that the Gayatri mantra is an incarnation 
of Brahman. 


Sutra 26 
bhitddi-pada-vyapadesopapattes caivam 
bhita—the living entities; ddi—beginning with; 


pada—feet; vyapadesa—of the statement; upapatteh— 
for the reason; ca—also; evam—in this way. 


C 
ae 1- Yada 1 131 


Because the Vedic literatures state that the living 
entities, (their speech, bodies, and minds are the four) 
feet (of Gayatri), it should be understood (that Gayatri 
is an incarnation of Brahman). 


Purport by Srila Baladeva Vidyabhiisana 


Gayatri should be considered the same as Brahman. 
Why? Because Gayatri is described in the words: 


tam eva bhita-vak-prthivi-Sarira-hrdaya-bhedaih 


“Gayatri is everything. The four feet of Gayatri are 
speech, earth, body, and mind.” 


Without Gayatri being an incarnation of Brahman, it is 
not possible for these four things to be Gayatri’s feet. For 
this reason, as previously explained, it is only natural to 
interpret the word “Gayatri” to mean “Brahman.” In the 
two quotations from Vedic literature that have formed 
the basis of our discussion, the word dyu (the spiritual 
world) has occurred. This appearance of the word dyu 
in both passages further confirms that the ambiguous 
words in these two passages refer to Brahman, and not 
to something else. 

At this point someone may raise the following 
objection: The word dyu appearing in these two passages 
refers to different things. 

To answer this objection, Srila Vyasadeva speaks the 
following sitra. 
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Sutra 27 


upadesa-bheddn neti cen nobhayasminn apy avirodhat 


upadegsa—of instruction; bhedaét—because of the 
difference; mna—not; iti—thus; cet—if; ma—not; 
ubhayasmin—in both places; api—also; avirodhat— 
because of non-contradiction. 


The objection that because the two scriptural passages 
employ the word dyu in two different cases (locative and 
ablative), therefore they describe two different objects, 
which cannot both be Brahman, is not a valid objection. 
The use of the two different causes does not mean that 
the two passages must describe two different things. 


Purport by Srila Baladeva Vidyabhiisana 
At this point someone may raise the following 
objection: Is it not so that two contradictory descriptions 


of Brahman are found in the scriptures? In one place the 
scriptures state: 


tri-padasyamrtam divi 


“The eternal Supreme Personality of Godhead resides 


in the spiritual world, which constitutes three-quarters 
of all existence.” 


In another place the scriptures state: 


paro divah 


$$ te 
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“The Supreme Personality of Godhead resides on top 
of the spiritual world.” 


In the first quotation the spiritual world was placed in 
the locative case. Since this is so, both passages contradict 
each other. They describe two different objects, one 
within the spiritual world and the other above it. 

To this objection | reply: Why do you say this? Both 
passages refer to the same object. The uses of the locative 
and ablative cases in these quotations do not present a 
contradiction. For example, in the material world a 
parrot may be said to be “in” a tree or “on” it. There 
is no real difference in the two statements. In the same 
way the Supreme Personality of Godhead may be said 
to be “in” the spiritual world or “on” it. There is no real 


difference. 
OL nitarane 11 


The Word “Prana” Refers to Brahman 


Visaya (Statement): In the Kausitaki Brahmana, 
Pratardana, the son of Maharaja Divodasa, was able, by 
virtue of His chivalry and heroism, to enter the favorite 
residence of Maharaja Indra. When Indra granted 
Pratardana a benediction and Pratardana requested 
Indra to choose the benediction he was to give, Indra 
instructed Pratardana in the following words: 


prano’smi prajfidtmd tarh mam @yur-amrtam upasasva 


eae ee” eee eee ee 
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“T am prana. An intelligent person will worship me as 
the great immortal person.” 


Samsaya (doubt): Who is this person named prdna? 
Is he an individual spirit soul, or is He the Supreme 
Personality of Godhead who resides in everyone’s heart 
as the Supersoul? 


Purvapaksa (the opposing argument): The words Indra 
and prdna here refer to a specific individual spirit soul. 
When Pratardana inquired, Indra replied by saying the 
worship of Indra was the most beneficial activity for the 
living entities. 


Siddhanta (conclusion): Srila Vyasadeva responds to 
this argument in the following sitra. 


Sutra 28 
prdnas tathanugamat 


pranah—the word prana; tathad—in the same way; 
anugamat—because of the context. 


The word prana (should be understood to refer to 
Brahman) because of the context of its use. 


Purport by Srila Baladeva Vidyabhiisana 


The prana here must refer to the Supreme Personality 
of Godhead, who is present in everyone’s heart as the 
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Supersoul. Prdna here cannot refer to the individual 
spirit soul. Why? Srila Vyasadeva explains: tathanugamat 
(because of the context). The prdna described here is 
intelligence, the self, and transcendental bliss. He is 
free from old age and death. These attributes clearly 
indicate that the word prdna here refers to the Supreme 
Personality of Godhead. 

At this point someone may raise the following 
objection: Is it not true that to interpret the word prana 
here to mean Brahman is very inappropriate? Maharaja 
Indra is speaking, and he says prdno’smi (I am prdna). 
The speaker is Maharaja Indra, and he clearly refers to 
himself. He then proceeds to further identify himself, 
saying: tri-Sirsdnam tvastram ahanam arunmukhdan rsin 
Salavrkebhyah prayacchan (I killed Vrtrasura, the three- 
headed son of Tvasta, and I gave the Arunmukha sages to 
the Salavrkas). All this shows that the Indra described here 
is an individual spirit soul who advises the living entities 
to worship him. Even though at the end of this passage 
prdna is described as Gnanda (transcendental bliss), this 
also is not inconsistent, because the transcendental 
glories of the individual spirit souls are also described in 
the Vedic literatures. In fact, when Indra says he is prana 
and everyone should worship him, he refers to himself, 
the individual spirit soul, Indra. Indra’s statement may 
be compared to the advice of the Vedic literature: vacamn 
dhenum updsita (One should worship the goddess of 
speech, just as one worships the cow). Because Maharaja 
Indra is the strongest of living entities, and because 
strength is identified with the living force (prana), he 
identifies himself with that prdna. This is perfectly in 
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accord with the statement of Vedic literature: prdno vai 
balam (the living force is strength). In this way it should 
be understood that the words prana and Indra here refer 
to a specific individual spirit soul. 

Srila Vydsadeva refutes this argument in the next 
sitra. 


Sutra 29 


na vaktur Gtmopadesad iti ced adhyatma-sambandha- 
bhiima hy asmin 


na—not; vaktuh—of the speaker; dtma—of the self; 
upadesat—because of the instruction; iti—thus; cet— 
if; adhyatma—to the Supreme Personality of Godhead; 
sambandha—references; bhima—abundance; hi— 
indeed; asmin—in this Upanisad. 


If it is said that the speaker here refers to himself, I say 
that is not true. In this passage there are many references 
to the Supreme Personality of Godhead. 


Purport by Srila Baladeva Vidyabhiisana 


In this siéitra the word adhydtma-sambandha means 
“with reference to the Supreme Personality of Godhead,” 
and the word bhiima means “abundance.” In this chapter 
of Kausitaki Upanisad, the word prdna repeatedly 
appears in various contexts where it must unavoidably 
be interpreted to mean “the Supreme Personality of 


Godhead.” 
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For example: 


1. When Pratardana asked for the most beneficial gift, 
or in other words, liberation, Indra replied by saying, 
“Worship me as prana.” In this context prana must mean 
“the Supreme Personality of Godhead,” for only He can 
grant liberation. 


2. The Upanisad explains: 
esa eva saddhu karma kdrayati 


“Prana bestows upon the living entity the power to 
act wonderfully.” 


This must refer to the Supreme Personality of Godhead, 
the supreme controller, and not to the tiny demigod, 
Indra. 


3. The Upanisad also explains: 


tad yatha rathasydresu nemir arpita ndbhavara arpita 
evam evaita bhita-matrah. prajfid-matrasv arpitah. 
prajfid-matrah prdne’rpitah. 


“Just as in a chariot wheel the rim rests on the spokes, 
and the spokes on the hub, in the same way the material 
elements rest on prajiia (intelligence), and prajfia rests on 
prana.” 
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This quote states that everything sentient and 
insentient is maintained by prdna. 


4. The Upanisad also explains: 


sa esa prdna eva prajfiadtmdnando jaro’mrtah. esa 
lokadhipatir esa sarvesvarah 


“Prana is the Supersoul present in all living entities. 
Prana is transcendental bliss. Prana remains eternally 
untouched by old age and death. Prana is the master of 


all living entities and all planets. Prana is the Supreme 
Controller.” 


Because prdna is transcendental bliss and has the 
various qualities described here, the word prdna in this 
context can refer only to the Supreme Brahman, the 
Personality of Godhead, who is present in the hearts of 
all living entities as the Supersoul. The word prana here 
cannot possibly refer to anyone else. 

At this point someone may raise the following objection: 
Is it not so that Indra directly describes himself as prana? 
Why does he do this if your interpretation that prana 
means “Supreme Brahman” is correct? 

Srila Vyasadeva answers this objection in the 


following siitra. 


Sutra 30 


Sdstra-drstyd tiipadeso vamadevavat 
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sastra—of scripture; drstya—from the viewpoint; tu— 
but; upadegah—instruction; vamadeva—Vamadeva; 
vat—like. 


Indra speaks in this way (identifying himself with 
Brahman) in accordance with the teaching of Vedic 
literature. He does this just as the sage Vamadeva also 


did. 
Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to remove doubt. 
Even though Indra was perfectly aware that he was an 
individual spirit soul and not the Supreme Brahman, he 
still said, “Worship me, knowing me to be Brahman,” and 
this statement is actually perfectly correct according to 
the philosophy of Vedic literature. It is not untrue. For 
example, the Chadndogya Upanisad states: 


na vai vdco na caksiimsi na Srotrani na manamsity 
dcaksate prdna ity evacaksate prano hy evaitadni sarvani 
bhavanti 


“The senses are not properly called ‘voices,’ ‘eyes,’ 
‘ears,’ and ‘minds.’ The proper name for them all is prana. 
prop p 
Everything that is exists is prana.” 


Because prdna maintains their activities, the senses 
are identified as prana. The learned, self-realized speaker, 
Indra, wishing to teach his humble, well-behaved student, 
instructed him: “I am that prana.” This means that 
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Indra is dependent on prdana, or Brahman, not that he is 
identical with Brahman in all respects. 

The example of Vamadeva is found in the following 
passage of Brhad-dranyaka Upanisad (1.4.10): 


tad vaitat pasyan nrsir vamadevah pratipade aham manur 
abhavam sitryas ca 


“Seeing this, the sage Vamadeva repeated at every 
moment: ‘I was Manu. I was the sun-god.’” 


Here Vamadeva identifies himself with Manu and the 
sun-god because the Supreme Brahman is the controller 
who grants powers to Vamadeva, Manu, and the sun-god. 
Because they all obtain their powers from the Supreme 
Brahman, in one sense, they are all one. The Supreme 
Brahman is all-pervading. He is, in one sense, one with 
everything that is pervaded by Him. This confirmed by 
the following statements of smrti-$dstra: 


yo’yarh tavdgato deva-samiparn devatad-ganah sa tvam eva 
jagat-srastd yatah sarva-gato bhavan 


“Whoever comes before You, be he a demigod, is 
created by You, O Supreme Personality of Godhead.”* 
—Visnu Purana 1.9.69 


sarvam samdapnosi tato’si sarvam 
“You are all-pervading, and thus you are 


everything.”* 
—Bhagavad-gita 11.40 
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In ordinary usage also, when there is a great assembly 
in a certain place, people call that oneness, because there 
is unity of place, and also when there is agreement of 
opinion, that is also called oneness. For example, it is said: 
“In the evening the scattered cows assemble in one place 
and thus attain oneness,” and “The disputing monarchs 
finally agreed and became one in their opinion.” 

At this point someone may raise the following 
objection: Is it not so that although there are many 
passages indicating that the word prdna in this passage 
refers to Brahman, still there are many other passages 
that demonstrate that it is not possible for the word 
prdna to refer Brahman. Some examples are: 


na vacam vijijidsita vaktaram vidyat 


“Do not try to understand the meaning of a statement 
without first understanding who has spoken it.” 


—Kausitaki Upanisad (3.8) 
tri-Sirsanam tvastram ahanam 


“TI am the Indra who killed Vrtrasura, the three- 
headed son of Tvasta.” 


These two quotations clearly identify that the speaker 
of the passage in question was the demigod Indra, who is 
an individual spirit soul. 


That the word prana refers to the life-force, or breath, 


within the body, is confirmed by the following scriptural 
statements: 
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yavad asmin Sarire pradno vasati tavad ayur atha khalu 
pradna eva prajfidtma idam Sariram parigrhyotthdpayati 


“As long as prana remains within it, the body is 
alive. Prana is the conscious spirit soul. Prana grasps this 
material body, and makes it rise up and move about.” 


—Kausitaki Upanisad (2.2-3) 


yo vai pranah sa prajiia ya prajfid sa prdnah. sa ha hy etav 
asmin Sarire vasatah. sahotkramate. 


“Prana is the same as prajiia (consciousness). Prajiia 
is the same as prana. Together they reside in the material 
body. At the last moment they both leave the body 
together.” 

—Kausitaki Upanisad 


These quotations clearly show that it is not impossible 
to interpret the word prdna in this context to mean “the 
individual spirit soul,” or “living force.” The scriptures 
teach us that both are actually identical, the living force 
being the active expression of the inactive spirit soul. 

In this way it is valid to interpret the word prdna in 
three ways: 1. The individual spirit soul; 2. The living- 
force; and 3. The Supreme Brahman. The word prdna 
here refers to all three. All three are worshipable for the 
living entities. 

Srila Vyasadeva refutes this argument in the 
following sitra. 
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Sutra 31 


jiva-mukhya-prdna-lingan neti cen nopasya-traividhyad 
asritatvad iha tad-yogat 


jiva—of the individual spirit soul; mukhya—the 
primary; pradna—living force; lingdt—the signs; na— 
not; iti—thus; cet—if; na—not; updsya—worshipable; 
taividhyat—because of being there; dSritatvat—because 
of taking shelter; iha—here; tat-yogat—because of 
appropriateness. 


If someone says the word prana also refers to the 
individual spirit soul and the primary living-force in 
addition to referring to Brahman, then I reply that 
such an interpretation is not correct. If the word prana 
referred to all three, then all three would be worshipable. 
This view is not correct, because neither logic nor the 
authority of scripture support it. 


Purport by Srila Baladeva Vidyabhiisana 


Someone may say that the natural features of the 
individual spirit soul and the living-force are such that 
they are proper objects of worship. To this I reply: This 
is not true. Why? For then there would be three objects 
of worship. When Indra says, “Worship me as prdna,” he 
uses only one sentence. The rules of rhetoric demand 
that a sentence have only one correct interpretation, 
and therefore if we say that the word prdna here refers 
to three different objects, we shall break that rule. This 
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is the true meaning: There are three possible ways to 
interpret the meaning of prdna in this context: 1. Take 
all these passages, including what directly mentions 
Brahman, as referring to the individual spirit soul and 
living-force; 2. Take these passages as referring some 
to the individual soul and living-force, and some to 
Brahman, and 3. Take these passages as all referring to 
Brahman. The first possibility has already been clearly 
refuted. The second possibility is not very acceptable, 
for it recommends that there are three distinct objects 
of worship. Srila Vyasadeva says the third possibility is 
actually logical because aSritatvat (this view is supported 
by the statements of Vedic literature). 

We may see that many passages in Vedic literature that 
seem to refer to the individual spirit soul or the living 
force in fact refer to Brahman. 

If at this point someone were to object: “Is it not 
true that in this passage the natural sense of the words 
supports the interpretations of the individual spirit soul 
and the living force?” I would reply by saying: In this 
passage the worship of prana is described as the most 
beneficial activity for the living entities. For this reason 
the interpretation of the Supreme Brahman is logical. 
For this reason Srila Vyasadeva states in the sutra, tad- 
yogat (because this is logical). 

Someone may then object: Is it not true that the 
scriptures explain that the prana and prajfia both reside 
within the body of the individual spirit soul, and also 
leave that body together at the time of death? How is this 
possible if you say that prana means “Brahman”? 

To this objection I reply: Brahman is present in the 


Cee ] - Pra ] 145 


body of the individual spirit soul in two ways: as kriya- 
§akti (the potency of action), which is also known as 
pradna, and as jfidna-sakti (the potency of knowledge), 
which is also known as prajfid. Both are manifested from 
Brahman. These two potencies remain within the body 
of the individual spirit soul, and also leave it together at 
the time of death. 

Another objection may be raised in the following 
words: Is it not true that prana and the other words you 
claim are names of the Supreme Brahman are all actually 
adjectives, and therefore cannot function as names? 

To this objection I reply: This is not true. These 
words are simultaneously adjectives and nouns. When 
Indra says, prdno’smi prajfiatma (I am prana, prajfid, and 
dGtmda), he uses these words as nouns. For these reasons 
pradna, prajfid, and other words used by Indra should be 
understood to refer to Brahman. 

At this point a further objection may be raised: Is it not 
true that in the beginning you adequately demonstrated 
that the word prdna refers to Brahman? Most of your 
arguments are redundant. 

To this objection I reply: This is not true. In the 
beginning I dispelled the doubts that may have arisen 
in regard to the single word prana taken by itself. After 
that I discussed the word prdna in relation to a specific 
quotation, where it was related with other words, such as 
dnanda, and in this discussion I demonstrated that the 
word prdna was used there in such a way that it could 
only be understood to mean Brahman, and not the 
individual spirit soul, or anything else. For this reason | 
have discussed this specific passage of Kausitaki Upanisad 
‘separately. 
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The Word “Manomaya” Refers to Brahman 


Introduction by Srila Baladeva Vidyabhiisana 


manomaydadibhih gabdaih 
svaripam ‘yasya kirtyate 
hrdaye sphuratu Sriman 

mamdsau §yamasundarah 


In the First Pada of this chapter it was said that one 
should inquire about the Supreme Brahman, the Supreme 
Personality of Godhead and the creator of all universes. 
Certain words used in Vedic literature were also clearly 
shown to refer to that Supreme Brahman. In the Second 
and Third Padas it will be demonstrated that certain 
other words, although less clearly related to Brahman, 
also describe Him. 

In the Chandogya Upanisad, Sandilya-vidya (3.14.1), 


the following explanation is given: 


sarvam khalv ida brahma taj jalan iti Santa upasita. 
atha khalu kratumayah purusah. yatha kratur asmin loke 
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puruso bhavati tathetah pretya bhavati. sa kratum kurvita. 
manomayah pradna-Sariro bhd-ripah satya-sankalpa 
akasatma sarva-karm4 sarva-kdmdah sarva-gandhah 
sarva-rasah sarvam idam abhyato avakyan ddarah. 


“Everything is Brahman. From Him everything has 
come. The peaceful sage should worship Brahman with 
this idea. The Supreme Personality of Godhead is the 
activities of devotional service. When devotional service 
is performed in this world the Supreme Personality of 
Godhead is present. As one performs devotional service 
in this life, he will attain an appropriate body after death. 
The Supreme Personality of Godhead is known by those 
whose minds are pure. He is the controller of all life. He 
is effulgent and glorious. His every desire is automatically 
fulfilled. He is all-pervading. He is the original creator 
of everything. He fulfills all desires. He possesses all 
pleasant fragrances. He is all sweetness. He is present 
everywhere. He cannot be described in words. He cannot 
be known.” 


Sarmgaya: Do the adjectives (beginning with manomaya) 
in this passage describe the jiva or the Paramatma? 


Pirvapaksa: The words manah and prdna here 
appropriately describe the jiva. The Mundaka Upanisad 
(2.1.2) explains: aprano hy amanah subhrah (The splendid 
Supreme Person has neither breath nor mind). Because 
this passage from the Chandogya Upanisad contradicts 
the description of the Supreme Lord in this way, it should 
be understood to refer to the jiva. The opening words 
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sarvam khalv idam brahma (everything is Brahman) do 
not necessarily mean that the entire passage following 
them are about Brahman, but are merely spoken so 
that the worshiper may become peaceful. The teaching 
there is that because Brahman is everything one should 
become peaceful. The rest of the passage should then be 
understood to refer to the jiva and the word brahma at 
the end of the passage should also be understood to refer 
to the jiva. 


Siddhanta: The proper conclusion is: 
Sitra 1 
sarvatra prasiddhopadesat 


sarvatra—everywhere; prasiddha—celebrated; 
upadesat—because of the teaching. 


(The word manomaya here refers to the Paramatma), 
because (in this passage) the famous (attributes of the 
Paramatma as are taught) everywhere (in Vedanta 
literature are) described. 


Purport by Srila Baladeva Vidyabhiisana 


This passage describes the Paramatma and not the 
jiva. Why? Because the qualities that belong only to the 
Paramatma, beginning with His being the creator of the 
material universes, and which are described everywhere 
(saravatra) in Vedanta literature, are mentioned in this 
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passage in the phrase taj-jalan and other phrases and 
words also. 

Although the opening words of this passage (sarvam khalv 
idam brahma) are not intended to teach about Brahman, 
but to invoke peacefulness, the word manomaya definitely 
describes the Supreme Brahman. The word kratu means 
“devotional service” and manomaya means “He who can 
by understood by a pure mind.” The Brhad-dranyaka 
Upanisad (4.4.19) explains, manasaivanudrastavyam (He 
may be seen by a pure mind). The passage, yato vaca 
nivartante apradpyo manasa saha (The Supreme cannot 
be described in words or understood by the mind) means 
the foolish cannot understand the Supreme Personality 
of Godhead and even the wisest sages cannot understand 
Him completely. 

The word prdna-Sarira (life-body) means, “He who 
is the controller of life.” Some also interpret this word 
to mean, “He whose transcendental form is most dear.” 
The words aprdno hy amandh (He has neither breath nor 
mind) may mean either that He is supremely independent 
and does not need breath or mind, or it may mean that 
he does not possess material breath or material mind. 
The §ruti-Sastra explains manovan (The Supreme has 
a spiritual mind) and dnida-vadtam (The Supreme has 
spiritual breath). 

Other scriptural passages also state that the Supreme 
Personality of Godhead is described by the word 
manomaya. Some of these passages follow. 


manomayah prana-Sarira-neta 
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“He is understood by the pure mind (manomaya). He 
is the guide of the body and senses.” 


—Mundaka Upanisad 2.2.7 


sa eso ntar-hrdaya akdSas tasminn ayam puruso 
manomayo'mrtamayo hiranmayah 


“The golden Supreme Personality of Godhead, who 
is full of nectar, and who is known by the pure mind 
(manomaya), resides in the sky of the heart.” 

—Taittiriya Upanisad 1.6.1 


hrda manisa manasabhiklpto ya etad vidur amrtas te 
bhavanti 


“The Supreme Personality of Godhead is known by 
those persons who have a pure heart and a pure mind. 
Those who know Him in this way become free from 
death.” 

—Katha Upanisad 7.9 
pradnasya pranah 

“The Supreme Personality of Godhead is the life of 
all life.” 

—Brhad-dranyaka Upanisad 4.4.18 


Sutra 2 


vivak sita-gunopapattes ca 
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vivak sita—wished to be said; guna—dqualities; 
upapatteh—because of being appropriate; ca—and. 


The word manomaya here must refer to Brahman, 
because the qualities (given here) most appropriately 
describe Brahman. 


Purport by Srila Baladeva Vidyabhisana 


Manomaya (knowable by the pure mind), prana-Sarira 
(the controller of life), bhd-ripa (effulgent and glorious) 
and the other qualities mentioned here are appropriate 
for the Supreme Personality of Godhead, but not at all 
for the jiva. 


Sutra 3 
anupapattes tu na Sarirah 


anupapatteh—because of inappropriateness; tu— 
indeed; na—not; sarirah—the jiva. 


(The word manomaya here) cannot refer to the jiva 
because the qualities (described in this passage) cannot 
be attributed to him. 


Purport by Srila Baladeva Vidyabhiisana 


The manomaya here cannot refer to the jiva because 
it is not possible that the qualities described here refer to 
the tiny, glowworm-like jiva. 
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Sutra 4 
karma-kartr-vyapadesac ca 


karma—object; kartr—agent; vyapadesat—because 
of the statement; ca—also. 


And because the distinction is drawn here between the 
agent and the object. 


Purport by Srila Baladeva Vidyabhiisana 


With the words (Brhad-aranyaka Upanisad 3.14.4) 
etam itah pretyabhisambhavitasmi (after death! will attain 
Him) at the end the manomaya is clearly designated as 
the object of the sentence and the jiva, with the words 
abhisambhavitasmi (I will attain) is clearly identified as 
the agent. Therefore the manomaya, being the object, 
must be different from the jiva, which is the agent. The 
manomaya must therefore be the Supreme Personality of 
Godhead. The word abhisambhavitadsmi here describes 
meeting. The jiva meets the Supreme Lord as a great 
river meets the ocean. 


Sitra 5 
Sabda-vifesat 
Sabda—words; visesat—because of the difference. 


The word manomaya here cannot refer to the jiva 
because the words are in different cases. 
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Purport by Srila Baladeva Vidyabhiisana 


The text says (Chdndogya Upanisad 3.14.3) esa ma 
atmantar-hrdaye (He is within my heart). In these words 
the devotee jiva is placed in the genitive case and the 
object of his worship is placed in the nominative case. 
Because the jiva and the object of his worship are in 
different cases, they must be two distinct persons. 
Therefore the manomaya here must be the worshipable 
Supreme Personality of Godhead, who is different from 
the devotee jiva. 


Siitra 6 
smrtes ca 
smrteh—because of the smrti-sdstra; ca—also. 
And because of the statement of smrti-sastra also. 
Purport by Srila Baladeva Vidyabhiisana 
That the Supreme Personality of Godhead is different 
from the jiva is also confirmed by the following statement 
of Bhagavad-gita (18.61): 
isvarah sarva-bhatanam 
hrd-des/e ‘rjuna tisthati 


bhramayan sarva-bhitani 
yantrarudhdni mayaya 
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“The Supreme Lord is situated in everyone’s heart, 
O Arjuna, and is directing the wanderings of all living 
entities, who are seated as on a machine, made of the 
material energy.”* 


Someone may object: The Chandogya Upanisad (3.14.3) 
describes the manomaya in the following words: esa ma 
atmdntar-hrdaye’niydn vrir heva yavad va (In my heart is 
the Self, smaller than a grain of rice or barley). This text 
shows that because it is very tiny, the manomaya must 
be the jiva and cannot be the Supreme Personality of 


Godhead. 
Sutra 7 


arbhakaukastvat tad-vyapadesdc ca neti cen na 
nicdyyatvad evam vyomavac ca 


arbhaka—small; okastvat—because of the residence; 
tat—of that; vyapadesat—because of the teaching; 
ca—and; na—not; iti—thus; cet—if; na—not; 
nicayyatvat—because of meditation; evam—in this way; 
vyomavat—like the sky; ca—also. 


If it be said that the word manomaya here cannot refer 
to Brahman, because here it is said that the residence of 
manomaya is very tiny, then I say no because Brahman 
should be meditated on in this way and because in the 
same passage the manomaya is said to be as great as the 
sky. 
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Purport by Srila Baladeva Vidyabhisana 


For these two reasons it cannot be said that the 
manomaya is not the Supreme Personality of Godhead. 
In this passage from Chadndogya Upanisad the manomaya 
is said to be greater that the entire Earth planet. The 
text says jya@ydn antariksat (He is greater than the sky). 
Because the Supreme Brahman is all-pervading, the word 
vyomavat (like the sky) is used in this sitra. 

How may these two statements (that Brahman is 
very small and very great) be reconciled? To answer this 
question he says nicdyyatvdd evam, (Because Brahman 
should be meditated on in this way). This means that 
it is said that Brahman is very small so He may become 
the object of meditation. This means that when in the 
Vedic literatures it is said that the infinite, all-pervading 
Supreme Personality of Godhead is as small as the 
distance between the thumb and forefinger or some 
other very small distance, in some instances it is meant 
to be taken figuratively and in other places literally. In 
the first instance (figuratively), the devotee meditates 
on the Lord in his heart and in the second (literally), by 
His inconceivable potencies, the Lord personally appears 
in the heart out of kindness to His devotee. Although 
the Supreme Lord has only one original fotm, He still 
manifests in many different forms to His devotees. This 
is described in the smrti-Sastra in the words eko’pi san 
bahudha yo’vabhati (Although He is one He manifests in 
many forms). Because of His inconceivable potency, the 
Supreme Lord, although He is all-pervading, may become 
as small as an atom. This will be described (later in this 
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book) in the section (Satra 25) describing Vaisvanara. 
In this way, when the Supreme Personality of Godhead 
is manifested in a very small form, as the size of an atom 
or the distance between the thumb and forefinger; that 
very small size is present everywhere, so in this way also 
the Supreme Lord is all-pervading. 

Someone may object: If the Paramatma is then also 
present within the material body, just as the jiva is, then, 
because of His contact with the body, the Paramatma 
must also feel all the pleasures and sufferings of the body 
just as the jiva does.To answer this he says: 


Sutra 8 
sambhoga-praptir iti cen na vaisesyat 


sambhoga—of enjoyment; prdptir—attainment; 
iti—thus; cet—if; na—not; vaisesyat—because of the 
difference. 


If it is said that (the Paramatma in the heart also) 
experiences (the pains and) pleasures (of the material 
body), then I say no because there is a great difference 
(between Him and the jiva. 


Purport by Srila Baladeva Vidyabhiisana 


In the word sambhoga the prefix sam means “with,” 
as it also does in the word samvdda (with+words=conv 
ersation). Therefore this sutra states that the Supreme 
Personality of Godhead does not enjoy with (the jiva). 
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Why? Because there is a difference between them. This is 
the meaning: Mere contact with a certain body does not 
by itself bring suffering and enjoyment. Being under the 
dominion of karma is the real cause of material suffering 
and enjoyment. The Supreme Personality of Godhead 
is not under the power of the law of karma. This is 
described in the Mundaka Upanisad (3.1.1): anagnann 
anyo’bhicdkasiti (Two birds sit in the metaphorical tree 
of the material body. One bird eats. The other bird does 
not eat, but only looks) and in the Bhagavad-gita (4.14), 
where Lord Krsna says: na mam karmani limpanti na me 
karma-phale sprha (There is no work that affects me; nor 
do I aspire for the fruits of action). 


OL riharans 2 


The Eater is Brahman 
Introduction by Srila Baladeva Vidyabhiisana 
Visaya: The Katha Upanisad (1.2.25) says: 
yasya brahma ca ksatram ca 
ubhe bhavatah odanah 
mrtyur yasyopasecanam 


ka ittha veda yatra sah 


“There is a person for whom the brahmanas and 
ksatriyas are food and death is the sauce. Who knows 
where this person is?” 
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SarSaya: Here the words odana (food) and upasecana 
(sauce) indicate an eater. Who is the eater? Is it fire, the 
jiva, or the Supreme Personality of Godhead? 


Pirvapaksa: Because there is nothing specific to show 
that of these three fire is not the eater, and because the 
questions and answers in this passage seem to indicate 
fire, and because the Brhad-dranyaka Upanisad (1.4.6) 
declares agnir annddah (Fire is the eater), therefore fire 
is the eater in this passage. 

Or perhaps the jiva is the eater here because eating 
is an action and the jiva performs actions although the 
Supreme does not perform any actions. This is also 
confirmed by the Sruti-§dstra (Mundaka Upanisad 3.1.1 
and Katha Upanisad 3.1), which describes an eater 
accompanied by a non-eater who simply looks: tayor 
anyah pappalam (Two friendly birds sit on a tree. One 
eats the pippala fruit and the other does not eat, but only 
looks). From all this it may be understood that the eater 
here is the jiva. 


Siddhanta: The proper understanding follows. 
Sutra 9 
atta cardcara-grahanat 


atta—the eater; cara—the moving; acara—and the 
non-moving; grahandt—because of taking. 


The eater (is Brahman) because He takes the moving 
and non-moving (as His food). 


tat 
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Purport by Srila Baladeva Vidyabhiisana 


The eater is the Supreme Personality of Godhead. 
Why? Because of the words cardcara-grahanat (Because 
He takes the moving and non-moving as His food). In 
this passage (Katha Upanisad 1.2.25), the words brahma 
ksatram indicate the entire universe, which is then 
sprinkled with the sauce of death and eaten. This passage 
must refer to the Supreme Personality of Godhead, for no 
one other than He can eat the entire universe. A sauce 
is something which, while being eaten itself is the cause 
of other things being eaten also. The eating of the entire 
universe sprinkled with the sauce of death must refer 
to the periodic destruction of the material universes. 
In this way it is proved that the eater of the universes 
here is the Supreme Personality of Godhead. This is not 
refuted by the statement of Upanisads (na cadsnan), that 
He does not eat. The Supreme Personality of Godhead 
does not eat the results of karma, but He has His own 
transcendental eating. 


Sutra 10 
prakaranat ca 
prakarandt—because of the context; ca—also. 


This is also confirmed by the context. 
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Purport by Srila Baladeva Vidyabhiisana 
That this passage refers to the Supreme Personality of 
Godhead is also confirmed by the following statement of 
Katha Upanisad (1.2.20): 


anor aniyan mahato mahiyadn 


“The Supreme Personality of Godhead is smaller than 
the smallest and greater than the greatest.”* 


This is also confirmed by the following words of 
smyrti-Sastra: 


atasi lokasya cardcarasya 


“You are the eater of this complete cosmic manifestation, 
of the moving and the non-moving.” 


XL wivarane 3 


The Associate in the Cave is Brahman 
Introduction by Srila Baladeva Vidyabhiisana 
Visaya: The Katha Upanisad (1.3.1) states: 
rtam pibantau sukrtasya loke 
guham pravistau parame paradrdhe 


chayd-tapau brahma-vido vadanti 
paficdgnayo ye ca trindciketah 
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“Two persons drink the results of karma in cave of 
the heart. Those who know Brahman, those who keep 
the five sacred fires, and those who perform the three 


naciketa sacrifices say these two persons are shade and 
light.” 


SamSaya: In this passage a companion to the jiva, 
who experiences the results of karma, is described. This 
companion may be interpreted to be either intelligence, 
life-breath, or the Supreme Personality of Godhead. 


Pirvapaksa: The companion here must be either 
intelligence or life-breath for they assist the jiva as 
he experiences the results of karma. The companion 
cannot be the Supreme Personality of Godhead, for the 
Supreme Lord never experiences the results of karma. 
Therefore the companion must be either intelligence or 


life-breath. 
Siddhanta: The conclusion follows. 
Siitra 11 
guhdm pravistav atmdnau hi tad darsanat 
guhdym—in the cave; pravistau—entered; atmanau— 
two selves; hi—indeed; tat—that; darsandt—because 


of being seen in other passages of Vedic literature. 


The two persons that have entered the cave of the 
heart are the two selves (the Supreme Personality of 
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Godhead and the jiva, because this explanation is seen in 
Vedic literature. 


Purport by Srila Baladeva Vidyabhisana 


The two persons that have entered the cave of the heart 
are the jiva and the Supreme Personality of Godhead, 
not the jiva and intelligence, and not the jiva and the 
life-breath. Why? The sitra says, tad darganat (because 
this explanation is seen in Vedic literature). 

The Katha Upanisad (2.1.7) says that the jiva has 
entered the cave of the heart: 


ya prdnena sambhavaty 
aditir devatamayi 
guham pravisya tisthantimn 
ya bhitebhir vyajayata 


“Accompanied by the life-breath and a host of powers, 
the jiva, who is the king of the senses, enters the cave of 
the heart.” 


Another verse (Katha Upanisad 1.2.12) says that the 
Supreme Personality of Godhead has entered the cave of 
the heart: 


tam durdarsam giidham anupravistam 
guhahitam gahvarestam puradnam 
adhyadtma-yogadhigamena devam 
matva dhiro harsa-Sokau jahati 
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“The Supreme Personality of Godhead, who is the 
oldest person, and who is worshiped in the jungle of this 
world, remains hidden in the cave of the heart. A wise 
man, meditating on Him in a trance of spiritual yoga, 
gives up all material joy and grief.” 


The word hi (indeed) in this sitra means, “This is indeed 
corroborated by all the Purdnas.” The word pibantau 
(they both drink) in the passage of the Upanisad is used 
in the same sense as the phrase “the two parasol-bearers.” 
Although only one of the pair carries the parasol, they 
are still known as “the two parasol-bearers.” In the same 
way, only one of the two “drinkers” here actually drinks. 
The word chd@yd-tapau (shade and light) here means 
either that the knowledge of the two persons is different, 
or it means that one of the persons is bound to the cycle 
of repeated birth and death and the other is free from 
the cycle of repeated birth and death. 


Sutra 12 
visSesandc ca 
viSesandt—because of distinctive qualities; ca—also. 
Also because of the differences between them. 
Purport by Srila Baladeva Vidyabhiisana 


In this section of Katha Upanisad, the jiva and 
the Supreme Personality of Godhead are carefully 
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distinguished, the jiva described as the person meditating 
and the Supreme Personality of Godhead as the object 
of meditation. Thus in Katha Upanisad 1.2.12, quoted 
above, they are carefully distinguished: one as the person 
who meditates and the other as the object of meditation. 
In Katha Upanisad 1.3.1, in the words chayd-tapau (shade 
and light), they are again distinguished: one being all- 
knowing and the other having only a small sphere of 
knowledge. 
Katha Upanisad 1.3.9 explains: 


vijndna-sdrathir yas tu 
manah-pragrahavan narah 
so’dhvanah param apnoti 
tad visnoh paramam padam 


“A person who has transcendental knowledge as his 
charioteer, and who carefully holds the reins of the mind, 
reaches the end of the path: the transcendental realm of 


Lord Visnu.” 


In these words they are again distinguished: one being 
the goal to be attained and the other the person who 
attains the goal. 
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The Person in the Eye 
is the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya: Chdndogya Upanisad 4.15.1-2 says: 


ya eso’ntar-aksini puruso drSyate sa esa Gtmeti hovdca. 
etad amrtam ayam etad brahma tad yad yad asmin sarpir 
vodakarh va sificati vartmani eva gacchati. etarh sampad- 
dhama ity dcaksate etam hi sarvani kamany abhisamyanti 


“He said: He who is seen in the eye is the 4tma. He 
is immortal, He is nectar. He is the greatest. Because He 
is present, neither water nor liquid butter will stay on 
the eye, but both will slide from it. He is the abode of all 
opulences. For one who sees Him, all desires are at once 


fulfilled.” 


Saméaya: Is this person a reflection, a demigod, the 
jiva, or the Supreme Personality of Godhead? 


Piirvapaksa: It may be the first, for the observer sees 
himself reflected in another’s eye. It may be the second, 
because Brhad-dranyaka Upanisad (5.5.2) says: raSmibhir 
eso’smin pratisthitah (With the rays of sunlight the sun- 
god enters the eye). It may be the third, because a person 
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sees with his eyes, so he may also be the person in the eye. 
In this way the person in the eye is one of these three. 


Siddhanta: The conclusion follows. 
Sutra 13 
antara upapatteh 


antarah—the person within; upapatteh—because of 
reason. 


The person in (the eye is the Supreme Personality 
of Godhead) because (that conclusion is dictated) by 
reason. 


Purport by Srila Baladeva Vidyabhiisana 


The person in the eye is the Supreme Personality of 
Godhead. Why? The sitra says, upapatteh (because that 
conclusion is dictated by reason). This is so because of the 
proof given (in the quote from the Chadndogya Upanisad) 
in the description of the qualities beginning with being 
the Supreme Self (atmd), immortality (amrta), being the 
greatest (brahma), being untouched by material things, 
and being the abode of all opulences (sampad-dhama). 
(These qualities can properly be attributed only to the 
Supreme Personality of Godhead.) 


Sutra 14 
sthanddi-vyapadeSac ca 
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sthana—the place; ddi—beginning with; 
vyapadesat—because of the statement; 
ca—also. 


And also because of the teaching (in the scriptures 
that the Supreme Personality of Godhead is present) in 
this place and in other places as well. 


Purport by Srila Baladeva Vidyabhisana 

That the Supreme Personality of Godhead is the 

controller who resides within the eye is described in 
Brhad-aranyaka Upanisad (3.7.18): 

ya§ caksusi tisthams caksuso’ntaro yam caksur na veda 
yasya caksur Sariram yas caksur antaro yam ayaty esa ta 
adtmdntaryadmy amrtah 

“He who stays in the eye, who is within, whom the 

eye does not know, who is the ultimate proprietor of the 

eye and the body, and who, residing within, controls the 


eye, is the immortal Supersoul, the Supreme Personality 
of Godhead who resides in the heart.” 


Sutra 15 
sukha-visistabhidhdndd eva 


sukha—by happiness;  visista—distinguished; 
abhidhanat—because of the description; eva—indeed. 


Also because He is described as (full of) bliss. 
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Purport by Srila Baladeva Vidyabhisana 


This stra refers to Chandogya Upanisad (4.10.5), 
which says: prdno brahma kam brahma kham brahma (The 
Supreme Personality of Godhead is life. The Supreme 
Personality of Godhead is bliss. The Supreme Personality 
of Godhead is sky). The discussion of the Supreme 
Personality of Godhead that begins with these words 
continues through some paragraphs up to the paragraph 
under discussion (Chdndogya Upanisad 4.15.1), which 
describes the person in the eye. For this reason the person 
in the eye must be the Supreme Personality of Godhead. 
The interpolation of agni-vidya between 4.10.5 and 4.15.1 
does not break the context because agni-vidya is a part of 
the discussion of the Supreme Personality of Godhead. 
The word visista (distinguished) in this sitra means that 
the Supreme Personality of Godhead has all-knowledge 
and all other transcendental qualities. 


Sutra 16 
Srutopanisatka-gaty-abhidhandc ca 
$ruta—heard; upanisatka—Upanisad; gati— 
destination; abhidhadndt—because of the description; 


ca—also. 


And because of the description of the destination of 
those who hear the Upanisads. 
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Purport by Srila Baladeva Vidyabhiisana 


One who hears the Upanisads and understands the 
secret knowledge of the Vedas travels to the Supreme 
Personality of Godhead. Of the person who knows 
the person in the eye, Upakogala Muni says, arcisam 
abhisambhavati (He attains the realm of light). Because 
these two persons (he who knows the secrets of the Vedas 
and he who knows the person in the eye) attain the same 
destination, it must be understood that the person in the 
eye is the Supreme Personality of Godhead. 


Sitra 17 
anavasthiter asambhavdc ca netarah 


anavasthiteh—because the abode is not eternal; 
asambhavédt—because of being impossible; ca—and; 
na—not; itarah—anyone else. 


(The person in the eye) is not anyone else (but the 
Supreme Personality of Godhead) because (the others) 
do not stay always in the eye and because it cannot be 
them (according to the context). 


Purport by Srila Baladeva Vidyabhisana 
These other persons cannot be the person in the eye 
because none of them stay permanently in the eye and 


because none of them possess immortality or any of the’ 
other qualities attributed to the person in the eye. The 


See! Ce eee ae 
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Supreme Personality of Godhead is therefore the person 
in the eye referred to in this text. 


OL nikarans 5 


The Internal Ruler is the 
Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 
Visaya: Brhad-dranyaka Upanisad 3.7.18 says: 


yah prthivyam tisthan prthivyd antaro yam prtivi na veda 
yasya prthivi Sariram yah prthivim antaro ‘yam ayaty esa 
ta dtmantaryamy amrtah 


“He who stays in the earth, who is within, who the 
earth does not know, who is the ultimate proprietor of the 
earth and the body, and who, residing within, rules the 
earth, is the immortal Supersoul, the Supreme Personality 
of Godhead who resides in the heart.” 


SarhSaya: In this verse is the ruler who lives within the 
earth and other places pradhana, the jiva, or the Supreme 
Personality of Godhead? 


‘Pirvapaksa: The ruler within may be pradhana, 
because pradhdna resides within. The cause is always 
woven into the effect. The cause is the controller of 
the effect. (Because pradhana is the cause of the earth, 
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pradhadna must therefore be the controller within the 
earth also.) Because it gives happiness, the pradhdna may 
be figuratively called dtma (the great self), or because it 
is all-pervading, it may also be figuratively called atma 
(the great self). Because it is eternal it may also be called 
amrta (eternal). 

Or, the ruler within may be a certain jiva who is a 
great yogi. With the yogic powers of entering everywhere 
and becoming invisible at will, a great yogi may become 
the ruler (within) and with this ruling power, the ability 
to become invisible, and other yogic powers, he may be 
called adtmd (the great self), and amrta (eternal) in the 
direct senses of the words, without resorting to figurative 
language. 

In this way the ruler within must be either the 
pradhana or a jiva. 


Siddhanta: The conclusion follows. 
Sutra 18 
antarydmy adhidaivddisu tad-dharma-vyapadesat 
antaryami—the ruler within; adhidaiva—-the elements; 
ddisu—beginning with; tat—of Him; dharma—the 
nature; vyapadesat—because of the description. 
The ruler who resides within the elements (is the 


Supreme Personality of Godhead), because His qualities 
are described (in this passage). 


Se 
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Purport by Srila Baladeva Vidyabhisana 


The ruler within described in these words of Brhad- 
Granyaka Upanisad is the Supreme Personality of 
Godhead. Why? The sitra says, tad-dharma-vyapadesat 
(because His qualities are described in this passage). The 
Supreme Person is described here because the qualities of 
the person described here, which include being situated 
within the earth and all other material elements, being 
unknowable, being the supreme controller, and being all- 
pervading, all-knowing, all-blissful, and eternal, are all 
qualities of the Supreme Personality of Godhead. 


Sutra 19 
na ca smartam atad-dharmabhilapat 

na—not; ca—and; smdartam—what is taught in 
the smrti; atad—not of it; dharma—the qualities; 
abhilapat—because of description. 

The ruler within is not (the pradhana, which is) 
described in the smrti, because the qualities (mentioned 
in this passage) cannot be attributed (to pradhana). 

Purport by Srila Baladeva Vidyabhisana 
For these reasons it may not be said that the pradhdna, 
which is described in the smrti, is the ruler within. Why? 


The sutra says, atad-dharmabhilapat (because the qualities 
mentioned in this passage cannot be attributed to it. 
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The Brhad-dranyaka Upanisad (3.7.23) says: 


adrsto drastd aSruto §rotd amato manta avijfiato vijnata 
ndnyato’sti drasta ndnayto’sti frota ndnyato ‘sti manta 
ndnyato sti vijfidtaisa ta Gtmantaryamy amrta ito nyat 
smartam 


“Unobserved, He is the observer. Unheard, He is the 
hearer. Inconceivable, He is the thinker. Unknown, he 
is the knower. There is no other observer. There is no 
other hearer. There is no other thinker. There is no other 
knower. He is the Supreme Personality of Godhead, the 
eternal ruler within. (The pradhana) described in the 
smrti is different from Him.” 


The list of qualities here, beginning with being the 
observer, may be attributed to the Supreme Personality 


of Godhead only. 
Sutra 20 
Sariras cobhaye’pi hi bhedenainam adhiyate 
Sarirah—the jiva; ca—also; ubhaye—in both 
recensions; api—also; hi—indeed; bhedena—by the 


difference; enam—this; adhiyate—is read. 


The ruler within is not a jiva because in both (recensions 
of the Upanisad) the jiva is described as different from 
Him. 


Gace l-.Yada2 177 


Purport by Srila Baladeva Vidyabhiisana 


The word na (not) from the preceding sitra should 
be understood in this sitra also. For the reasons already 
given it cannot be said that a jiva who is a great yogi is the 
ruler within. Why? The sutra answers, hi, which means 
“because,” ubhaye (in both), which means “in both the 
Kanva and Madhyandina recensions of the Upanisad,” 
enam (He), which means “the ruler within,” bhedena 
adhiyate (is described as different). 

(The Kanva recension gives) yo vijidnam antaro 
yamayati (The transcendental knowledge that rules 
within) and (the Madhyandina recension, gives) ya 
atmdnam antaro yamayati (The Supreme Personality of 
Godhead who rules within). In both readings is a clear 
distinction between the ruler and the ruled. Therefore the 
ruler within is Lord Hari, the Personality of Godhead. 

In the Subala Upanisad the Kathas say: prthivy-ddinam 
avyaktaksaramrtadntdnam Sri-ndradyano ntaryadmi 
(Lord Narayana is the ruler within the earth and other 
elements, within the unmanifested pradhdna, and within 
the unchanging, eternal jiva). 

The Bradhmanas say: antah-Sarire nihito guhadyadm (The 
Supreme Personality of Godhead stays in the heart of 
the jiva), aja eko nityah (The Supreme Personality of 
Godhead is unborn, eternal, and one without a second), 
and yasya prthivi Sariram yah prthivim antare saficaran 
yarn prthivi na veda (The earth is His body. He stays 
within the earth. The earth does not understand Him, 
the Supreme Personality of Godhead). 


——____ -+#- 
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‘Aksara” is the Supreme Personality of Godhead 


6 


Introduction by Srila Baladeva Vidyabhiisana 
Visaya: The Mundaka Upanisad (1.1.5-6) says: 


atha para yaya tad aksaram adhigamyate. yat tad 
adresyam agrahyam agotram avarnam acaksuh-Srotram 
tad apani-padam nityam vibhum sarva-gatamh su- 
suksmam tad avyayam yad bhita-yonim paripasyanti 


dhirah 


“Here is the transcendental knowledge by which the 
Supreme Personality of Godhead is known. The great 
sages directly see the Supreme Personality of Godhead, 
who cannot be seen, who cannot be grasped, who has no 
name, who has no color, who has no eyes or ears, who 
has no hands or feet, who is eternal, all-powerful, all- 
pervading, subtle, and changeless, and who is the creator 
of all that is.” 


Later the Mundaka Upanisad (2.1.2) also says: 


divyo hy amiirtah purusah sa-bahyabhyantaro hy ajah 
aprano hy amanah subhro’ksarat paratah parah 


“The Supreme Person is transcendental, formless, 


without inside or out, unborn, unbreathing, without mind, 
splendid, and higher than the highest of the eternals.” 


ae eee a 
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Samésaya: Do these two passages describe first the 
pradhana and then the purusa (jiva), or do they describe 
the Supreme Personality of Godhead? 


Purvapaksa: Because in these passages there is no 
mention of being the observer or any other qualities 
of a conscious being, and because there is mention of 
the word yoni (source of everything), which refers to 
the ingredient of which the creation is made, these 
passages describe the eternal pradhdna, and above that 
eternal pradhdna, the purusa (jiva). Above the eternal, 
ever-changing pradhdna is the jiva, who is the knower 
of the field of activities. Therefore in these passages the 
pradhdna and jiva should be known to be the topics of 
discussion. 


Siddhanta: The conclusion follows. 
Sitra 21 
adr§yatvddi-gunako dharmokteh 
adrsyatva—being invisible; ddi—beginning with; 
gunako—dqualities; dharma—dqualities; ukteh—because 
of the statement. 
(These passages describe the Supreme Personality of 
Godhead,) who possesses many transcendental qualities, 


including invisibility, because His qualities are described 
here. 
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Purport by Srila Baladeva Vidyabhiisana 


In both passages the Supreme Personality of Godhead, 
who possesses many transcendental qualities, including 
invisibility, should be understood (to be the topic of 
discussion). Why? The sutra says dharmokteh (because 
His qualities are described here). 


The Mundaka Upanisad (1.1.9) says: 


yah sarvajriah sarvavid yasya jfianamayam tapah. tasmad 
etad brahma nadma-riipam annam ca jayate 


“The Supreme Personality of Godhead knows 
everything. He knows everything. He is full of knowledge. 
From Him is born that Brahman that is the material form 
of this world.” 


Because in the passage of Mundaka Upanisad (1.1.6) 
that begins with divyo hy amirtah purusah (The Supreme 
Person is transcendental and formless), the aksara is 
described as possessing a host of transcendental qualities, 
which include omniscience, and because that aksara 
is described as the ultimate goal of all knowledge, the 
aksara must be the Supreme Personality of Godhead. 


Siitra 22 
visesana-bheda-vyapadesabhyam ca netarau 
vigesana—modifiers; bheda—difference; 


vyapadesabhyarh—because of the description; ca—and; 
na—not; itarau—the other two. 


en eee 
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Because of the description of the qualities (of the 
aksara) in these two (passages, the aksara) cannot be the 
other two (pradhana and jiva). 


Purport by Srila Baladeva Vidyabhiisana 


The other two, that is pradhdna and jiva, should not 
be thought (to be the topic of discussion here). Why? 
The siitra says viSesana (because of the description of the 
qualities). Because the description in Mundaka Upanisad 
(1.1.9), beginning with the words yah sarvajfia (The 
Supreme Personality of Godhead knows everything), 
specifically identifies the aksara as the Supreme 
Personality of Godhead, and because the description 
in Mundaka Upanisad (1.1.6), beginning with the word 
divya (The Supreme Person is transcendental), identifies 
the aksara as a being different from the jiva, therefore the 
aksara mentioned in both passages must be understood 
to be the Supreme Personality of Godhead, the original 
cause of all causes. 


Siitra 23 
rupopanyasdc ca 


rupa—of a form; upanydsat—because of the 
mention; ca—also. 


And also because there is mention of a form. 
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Purport by Srila Baladeva Vidyabhiisana 
The Mundaka Upanisad (3.1.3) says: 


yada pasyah pasyate rukma-varnam 
kdrtdram igam purusam brahma-yonim 
tadd vidvadn punya-pdpe vidhiya 
nirafijanah paramam samyam upaiti 


“One who sees the golden-colored Personality of 
Godhead, the Supreme Lord, the supreme actor, who is 
the source of the Supreme Brahman, becomes free from 
the reactions to past pious and sinful deeds, and becomes 
liberated, attaining the same transcendental platform as 


the Lord.”’* 


Because the form of the aksara is described in this way 
as the original cause of all causes, the form of the aksara 
here must be the Supreme Personality of Godhead. It 
cannot be either pradhdna or jiva. 


Sutra 24 
prakaranat 
prakarandt—because of the context. 


(The aksara here must be the Supreme Personality of 
Godhead) because of the context. 
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Purport by Srila Baladeva Vidyabhiisana 


The meaning of this sitra is clear. 
The smrti-§astra also confirms that this text refers to 


Lord Visnu. The Visnu Purana (6.5.65-70) says: 


dve vidye veditavye 
iti catharvani Srutih 
parayd tv aksara-praptih 
rn-vedadi-mayi apara 


yat tad avyaktam ajaram 
acintyam ajam avyayam 
anirdesyam aritpam ca 
padnipddady-asamyutam 


vibhum sarva-gatam nityam 
bhiita-yonim akadranam 
vyapya-vyapyam yatah sarvam 
tad vai pasyanti sirayah 


tad brahma paramam dhadma 
tad dhyeyarn moksa-kanksindm 
Sruti-vakypditam siksmam 
tad visnoh paramam padam 


tad eva bhagavad-vadcyam 
svariipam paramdadtmanah 
vacako bhagavac-chabdas 
tasyadyasyadksardtmanah 


+4 
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evam nigaditarthasya 
sa-tattvam tasya tattvatah 
jiiayate yena taj-jndnam 
param anyat trayimayam 


“The Atharva Veda says there are two kinds of 
knowledge: superior and inferior. Superior knowledge is 
that which brings one to the eternal and inferior knowledge 
is the teaching of the Rg Veda and the other Vedas. The 
eternal is unmanifested, without decay, inconceivable, 
unborn, unchanging, without material form, without 
material hands or feet, all-powerful, all-pervading, eternal, 
the source of all living entities, causeless, present within 
everything, untouched by anything, and the source from 
which everything has come. Saintly persons see Him. He 
is the Supreme Personality of Godhead. He is the supreme 
abode. He is the object of meditation for those who yearn 
for liberation. He is described in the words of the Vedas. 
He is supremely subtle. He is Lord Visnu. He is known 
as Bhagavan (the Supreme Personality of Godhead). He 
is the Supreme Lord who has a transcendental form. He 
is Bhagavan. He is eternal. One who knows these truths 
knows the truth. He knows the real truth. The inferior 
truth of the three Vedas is something else.” 
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OL wiarans 7 


“VaiSvanara”’ is the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya: The Chadndogya Upanisad says (5.11.1): ko 
nu adtma kim brahmeti (Who is the Gtma? Who is the 
Supreme Personality of Godhead?), and (5.11.6) dtmaénam 
evam vaisvdnaram sampraty adhyesi tam eva no bruhi 
(You know about Vaisvanara. Please describe Him.) and 
(5.18.1) yas tv enam evam prddesa-matram abhivimdnam 
dtmdnam vaisvdnaram updste sa sarvesu lokesu sarvesu 
bhitesu sarvesu dtmasu annam atti (One who meditates 
on Vaisvanara, who is the size of the distance between 
the thumb and forefinger, and who is present in all 
worlds, in all elements, and in all hearts, eats food and 
is nourished.) and (5.18.2) etasya ha va etasyatmano 
vaisvdnarasya mirdhaiva su-tejaf caksur visvarupah 
pranah prthag-vartma sandeho bahulo vastir eva vayih 
prthivy eva pdddv ura eva vedir lomdnir bahir hrdayarn 
garhapatyo mano ‘nvadhdryapacana dsyam dhvaniyah 
(Heaven is the head of Vaisvanara, the sun is His eye, 
the wind is His breath, the sky is His body, the oceans are 
His bladder, the earth is His feet, the sacrificial arena is 
His chest, the sacrificial grass is His head, the garhapatya 
fire is His heart, the anvahdryapacana fire is His mind, 
and the ahavaniya fire is His mouth).. 


SarhSaya: Is the Vaisvanara the fire of digestion, the 
demigod Agni, the fire element, or Lord Visnu? 


bgt — 
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Piirvapaksa: The word vaisvdnara is commonly used 
in all these four meanings, so its meaning in this passage 
is unclear. 


Siddhanta: The conclusion follows. 
Sutra 25 
vai§svdnarah sddharana-Sabda-visesat 


vaisvanarah—Vaisvanara; sdaddharana—common; 
§Sabda—word; visesat—because of the distinction. 


The ambiguous word vaisvanara (in this passage of 
Chandogya Upanisad refers to the Supreme Personality 
of Godhead), because the qualities described here (are 
appropriate for the Lord). 


Purport by Srila Baladeva Vidyabhiisana 


The word vaisvanara here refersto Lord Visnu. Why? The 
siitra says sddharana-Sabda-visesat (because the qualities 
described here are appropriate for the Lord). This is the 
meaning: Even though the word vaisvadnara has many 
meanings, here it means “Lord Visnu.” The description 
beginning with the phrase, “Heaven is His head” clearly 
shows that vai§vdnara here means Lord Visnu. Also, the 
words dtma and brahma generally refer to Lord Visnu. 
The result one obtains by knowing vaisvanara is the same 
as the result of knowing Lord Visnu. The scriptures say 
yathesikd tulam (As reeds are burned by fire, so are sins 
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burned into nothing by Vaisvanara). This clearly shows 
that Vaisvanara here is Lord Visnu (for only Lord Visnu 
has the power to negate sins). The word vaisvdnara is 
composed of the two words vi§va (all) and nara (human 
beings), and thus means, “He who is the resting place of 
all human beings.” For these reasons the word vaisvanara 
here must mean “Lord Visnu.” 
Furthermore, he says: 


Sutra 26 
smaryamdnam anumdnam sydd iti 


smaryamanam—described in the smrti-Sdstra; 
anumdanam—inference; syad—is; iti—thus. 


This may also be inferred from the statements of the 
smrti-Sastra. 


Purport by Srila Baladeva Vidyabhiisana 


The word iti here means “this is the reason.” In 
Bhagavad-gitad (15.14), Lord Krsna says: 


aham vaisvadnaro bhitva 
praninadm deham Géritah 


“T am the vaisvanara in the bodies of all living 
entities.”* 


In these words the smrti-Sastra affirms that the 
VaiSvanara is Lord Visnu. From this statement it may 


—aibee— 
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also be understood that the vaifvdnara in the Chadndogya 
Upanisad is also Lord Visnu. 

Now he refutes the idea that vaisvdnara refers to the 
fire of digestion. 


Sutra 27 


Sabdadibhyo’ntah pratisthandc ca neti cen na tatha drsty- 
upadesad asambhavat purusa-vidham api cainam adhiyate 


§Sabda—the words; ddibhyah—beginning with; 
antah—within; _ pratisthdndt—because of abiding; 
ca—and; na—not; iti—thus; cet—if; na—not; 
tatha—thus; drsti—sight; upadesét—from the teaching; 
asambhavat—because of being impossible; purusa—a 
person; vidham—the nature; api—also; ca—and; 
enam—Him; adhiyate—is read. 


If (it is said the vaigvanara here) cannot (be Lord 
Visnu), because many words here refute this idea and 
because (the vaisvanara is said here) to reside in the heart, 
(then I say) no, because the teaching (of the scriptures is 
that one should) meditate (on Lord Visnu in the heart) in 
this way, because it is not possible (to interpret the word 
here to mean anything else), and because (the text here 


describes the vaigvanara) as a person with a humanlike 
form. 


Purport by Srila Baladeva Vidyabhiisana 


The objection may be raised: The vaisvdnara here cannot 


——— 
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be Lord Visnu. The text says ayam agnir vaisvdnarah 
(This is the vaifvdnara fire). Because these words prove 
that vaifvanara here means fire, the passage hrdayam 
garhapatyo mano’nvadharyapacana dsyam ahvaniyah (the 
gdrhapatya fire is His heart, the anvdhdryapacana fire is 
His mind, and the dhavaniya fire is His mouth) presents 
the vaisvdnara as a group of three fires. The vaisvdnara 
is fire, and not Lord Visnu, because vaisvdnara is said to 
be the resting place of prdna (breath) and again because 
the Vedas say vaisvdnara stays within the heart of the 
living entity. 

Here the sitra answers this objection by saying cen 
na, which means “if it is said that the vaisvdnara is fire, 
then | say no.” Why? The sitra says tatha drsty-upadesad 
asambhavat purusa-vidham api cainam adhiyate (because 
the teaching of the scriptures is that one should meditate 
on Lord Visnu in the heart in this way, because it is not 
possible to interpret the word here to mean anything 
else, and because the text here describes the vaizvdnara 
as a person with a humanlike form). Tatha here means 
“by considering to be the fire of digestion,” drsti means 
“meditation on Lord Visnu,” and asambhavat means “it 
is not possible to interpret the word vaigsvdnara to mean 
anything but Lord Visnu, because the text of the Upanisad 
says that heaven is the head of the vaisvdnara and the 
other parts of the world are other parts of the body of 
vaisvanara.” Furthermore, the Satapatha Brahmana 
(10.6.1.11) says sa yo hy etam evadgnim vaisvdnaram purusa- 
vidham puruse’ntah pratistitarn veda (He knows the agni 
vaisvdnara, who has a humanlike form and who stays in 
the hearts of the living entities). If the word vaisvanara 
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is interpreted to mean “fire,” then the explanations 
here that the vaisvanara resides in the hearts of the 
living entities may be accepted, but not the statement 
that vaisvdnara has a humanlike form. If vaisvdnara is 
interpreted to mean Lord Visnu, then both statements 
may be easily accepted. 

Next he refutes the idea that vaisv@nara means either 
the demigod Agni or the element fire. 


Sutra 28 
ata eva na devata bhittam ca 


atah eva—therefore; na—not; devata—demigod; 
bhitam—element; ca—and. 


For the same reasons vaigvanara is neither the 
demigod Agni nor the element fire. 


Purport by Srila Baladeva Vidyabhiisana 


The objector may say: Because the demigod Agni is very 
powerful and great, it may indeed be said that heaven is 
his head and (the other parts of the world are parts of his 
body), and the same may also be said of the fire element. 
This is so because of the following description of Rg 
Veda (10.88.3): yo bhadnuna prthivi dyam utemdm atatana 
rodasi antariksam (Agni, in his form of the sun, is spread 
through the earth, heaven, and everything between). 

Even if this be said, still I say no. Why? The stra says 
ata eva (therefore), which means “for the reasons already 
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given, vaisvanara is neither the demigod Agni nor the 
element fire.” The words of this mantra of the Rg Veda 
are flattery only. 

Avataranika: In the opinion of Jaimini, the word agni 
may also directly mean “The Supreme Personality of 
Godhead,” just as the word vaisvdnara does. 


Sutra 29 
saksad apy avirodham jaiminih 


sdksat—directly; api—also; avirodham—without 
contradiction; jaiminih—Jaimini. 


Jaimini is of the opinion that the word agni may be 
interpreted to directly mean “The Supreme Personality 
of Godhead,” and there is no inconsistency in this. 


Purport by Srila Baladeva Vidyabhisana 


Just as the word vaisvdnara, interpreted to mean either 
“the leader (nara) of the world (vifva)” or “the proprietor 
of all human beings (nara) in the universe (visva),” is 
a name of the Supreme Personality of Godhead, the 
original cause of all causes, in the same way the word 
agni, interpreted to mean “the leader of all,” is also a 
name of Lord Visnu. Jaimini Muni considers that there 
is no contradiction in these interpretations, because 
they are based on the specific meanings of each word’s 
component parts. 

The objector may say: How can the limitless Supreme 
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Personality of Godhead become the size of the distance 
between the thumb and forefinger, (as vaisvdnara is said 
to be in this passage of the Upanisad)? 

To answer this question he says: 


Sutra 30 


abhivyakter ity GSmarathyah 


abhivyakteh—because of manifestation; iti—thus; 
a§marathyah—ASsmarathya. 


Aésmarathya is of the opinion that the Supreme 
Personality of Godhead appears in this way (a size the 
distance between the thumb and forefinger) because He 
manifests Himself (in the heart of His devotee). 


Purport by Srila Baladeva Vidyabhisana 
Lord Visnu appears in this way in the hearts of His 
devotees, who have the eyes to see Him. This is the 
opinion of Asmarathya. 
Sitra 31 


anusmrter iti badarih 


anusmrteh—because of meditation; iti—thus; 


badarih—Badari Muni. 


The Supreme Personality of Godhead is thought to be 
this small size because that conception is very convenient 
for meditation. This is the opinion of Badari. 
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Purport by Srila Baladeva Vidyabhiisana 


Because the Supreme Lord is meditated upon as 
residing in the heart, and because the heart itself is the 
size of the distance between the thumb and forefinger, 
the Lord is thought to be the size of the distance between 
thumb and forefinger also. 


Sutra 32 
sampatter iti jaiminis tatha hi darsayati 


sampatteh—because of transcendental opulences; 
iti—thus; jaiminih—Jaimini; tathd—in this way; hi— 
because; darsayati—the Sruti-sastra declares. 


(The Supreme Personality of Godhead can assume 
this very small size) because of His transcendental 
powers and opulences. This is the opinion of Jaimini. 
(It is known that the Supreme Personality of Godhead 
assumes this very small size) because Sruti-sastra reveals 
(this information). 


Purport by Srila Baladeva Vidyabhiisana 


The Supreme Personality of Godhead can become the 
size of the distance between the thumb and forefinger 
because of His sampatti, His transcendental opulence in 
the form of inconceivable potencies. This action does not 
limit or restrict the Lord in any way. Jaimini thinks in this 
way. Why? He says tatha hi darSayati (It is known that the 
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Supreme Personality of Godhead assumes this very small 
size because §ruti-§astra reveals this information). The 
word hi here means “because.” 

The §ruti-Sastra says tam ekarn govindam sac-cid- 
ananda-vigraham (The Supreme Personality of Godhead 
is Govinda, whose transcendental form is eternal and 
full of knowledge and bliss) and eko’pi san bahudha 
yo vabhati (Although He is one, the Supreme Personality 
of Godhead manifests as many). In this way the $ruti- 
§astra teaches that by His inconceivable potencies, many 
contradictory qualities are simultaneously present in 
the Supreme Personality of Godhead. Some of these 
contradictory qualities are that even though His Himself 
is all transcendental knowledge, he still has a body, 
and even though He is one, He is also many. Later in 
this book this will be explained in detail. The Supreme 
Personality of Godhead is simultaneously all-pervading 
and of a small size. There is no fault in saying this. 


Sutra 33 
amananti cainam asmin 


amananti—they declare; ca—also; enam—this; 
asmin—in Him. 


(The atharvanikas) say this of Him. 
Purport by Srila Baladeva Vidyabhitsana 


The dtharvanikas declare that this inconceivable 
potency is present in the Supreme Lord. In the Kaivalya 
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Upanisad (21) the Lord says apdni-pddo’ham acintya- 
Saktih (Although I have no hands or feet, I still have 
inconceivable potencies). Srimad-Bhagavatam (3.33.3) 
says dtmesvaro’tarkya-sahasra-saktih (My dear Lord, You 
are self-determined and are the Supreme Personality of 
Godhead for all living entities. For them You created 
this material manifestation, and although You are one, 
Your diverse energies can act multifariously. This is 
inconceivable to us*). 

These different opinions do not contradict each other. 
The Skanda Purdna explains: 


vydsa-citta-sthitakasad 
avicchinndni kanicit 

anye vyavaharanty etad 
uri-krtya grhddivat 


“Other sages take up small portions broken from 
the vast sky of Vyadsadeva’s opinions, just as houses and 
other enclosures take up a small portion of the vastness 
of space.” 


OL niearans 1] 


The Supreme Personality of Godhead 
is the Abode of Heaven 


Introduction by Srila Baladeva Vidyabhiisana 


vi§vam bibharti nihsvarn yah 
karunyad eva deva-rat 
mamdsau paramdnando 
govindas tanutdm ratim 


I pray that Lord Govinda, the supremely blissful king 
of the demigods, who mercifully maintains this pathetic 
material world, may give me pure love for Him. 


In this Third Pada will be considered some scriptural 
texts that may seem to describe the jiva or some other 
topic, but in truth describe the Supreme Personality of 


Godhead. 
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Visaya: Mundaka Upanisad 2.2.5 says: 


yasmin dyauh prthivi cantariksam 
otarh manah saha pranais ca sarvaih 
tam evaikam jdnatha dtmdnam 
anya vaco vimuficathamrtasyaisa setuh 


“Know that He in whom heaven, earth, sky, mind, 
breath, and everything else are woven, is the atma. 


Give up talking of anything else. He is the shore of the 
eternal.” 


SarhSaya: Is the abode of heaven described here the 
pradhdna, jiva, or the Supreme Personality of Godhead? 


Piirvapaksa: The abode of heaven here is the 
pradhana because pradhdna is the cause of all material 
transformations and also because the words amrta- 
setu (the shore of the eternal) appropriately describe 
pradhana, which leads the living entities to liberation, 
just as milk brings nourishment to a calf. The word dtma 
in this passage may refer to pradhana, either because 
pradhana brings happiness to the living entities or because 
it is all-pervading. Then again the words in this passage 
may refer to the jiva because the jiva is the enjoyer of the 
things in this world and because the jiva possesses the 
mind and the breath mentioned in this passage. 


Siddhanta: Now he speaks the conclusion. 
Sutra 1 


dyu-bhv-ddy-dyatanam sva-sabdat 
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dyu—of heaven; bhv—and earth; ddi—beginning 
with; dyatanam—the abode; sva—own; Sabdat— 
because of the word. 


The description, “the abode of heaven, earth, and other 
things” refers to the Supreme Personality of Godhead 
because the words in this passage specifically describe 


Him. 
Purport by Srila Baladeva Vidyabhiisana 


The word “the abode of heaven” here refers to the 
Supreme Personality of Godhead. Why? The sitra says 
sva-Sabdat (because the words in this passage specifically 
describe Him). The Supreme Personality of Godhead is 
referred to here because the word amrtasya setuh (the 
shore of the eternal) can refer to Him alone and no one 
else. Because it comes from the verb sinoti, which means 
“to bind,” the phrase amrtasya setuh means “He who 
enables one to attain the eternal.” Or the word setuh 
here may mean “like a bridge.” As a bridge enables one 
to cross to the other side of rivers and other bodies of 
water, in the same way this bridge enables one to attain 
the liberation that lies on the other shore of the cycle 
of repeated birth and death. That is the meaning of this 
word. In this matter the Svetasvatara Upanisad (3.8 and 
6.15) says tam eva viditvati mrtyum eti (One can overcome 
the path of birth and death only by understanding the 
Supreme Personality of Godhead). 

Next he says: 
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Sitra 2 
muktopasrpya vyapadesat 


mukta—liberated; upasrpya—attaining; vyapadesat— 
because of the statement. 


Because it is said that this abode of heaven is 
attained by the liberated souls. 


Purport by Srila Baladeva Vidyabhiisana 


That the Supreme Personality of Godhead is attained 
by the liberated souls is described in the following 
statement of Mundaka Upanisad (3.1.3): 


yada pasyah pasyate rukma-varnam 
kartaram igam purusarh brahma-yonim 
tada vidvan punya-pdape vidhitya 
nirafijanah paramam samyam upaiti 


“One who sees that golden-colored Personality of 
Godhead, the Supreme Lord, the supreme actor, who is 
the source of the Supreme Brahman, becomes free from 
the reactions to past pious and sinful deeds, and becomes 
liberated, attaining the same transcendental platform as 


the Lord.”* 


Sutra 3 


ndnumdnam atac-chabdat 


Ot _ 
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na—not; anumdnam—that which is inferred; atat— 
not that; §abddt—because of a word. 


The pradhana is not the “abode of heaven and earth” 
here because there is no word appropriate to it in this 
passage. 


Purport by Srila Baladeva Vidyabhisana 


The pradhdna described in the smrti-Sdstras is not 
referred to in this passage. Why? The sitra says atac- 
chabdat, which means that none of the words in this 
passage are appropriate for the insentient pradhdna. 


Sutra 4 
prdna-bhrc ca 
pradna-bhrt—the jiva; ca—and. 


For the same reason the jiva is not the “abode of 
heaven and earth.” 


Purport by Srila Baladeva Vidyabhiisana 


The word na (not) and the phrase giving the reason (tac- 
chabdat) should be understood here from the previous 
sttra. The word dtmd here also cannot be understood 
to be the jiva, because the word dtm4, which is derived 
from the verb atati (to go), must primarily refer to the all- 
pervading Supreme Personality of Godhead. The word 
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sarva-vit (all-knowing) also cannot refer to the jiva. For 
these reasons, because the words in this passage of the 
Upanisad are not appropriate for such an interpretation, 
he says that the jiva cannot be the “abode of heaven and 
earth” mentioned here. 

Sitra 5 


bheda-vyapadesdc ca 


bheda—difference; vyapadesat—because of the 
description; ca—and. 


And also because the difference between them is 
specifically described. 


Purport by Srila Baladeva Vidyabhisana 
The jiva is not the “abode of heaven and earth,” because 
the scriptures affirm that the jiva and the Supreme 
Personality of Godhead are different, as explained in 


the Mundaka Upanisad (2.2.5) in the words tam evaikam 
janathatmanam (know Him to be the only Supreme 


Lord). 
Sutra 6 
prakaranat 
prakaranadt—because of the context. 


And also because of the context. 


—e<— —_____— 


‘our |- Drag 3 205 


Purport by Srila Baladeva Vidyabhisana 


The “abode of heaven and earth” here must be the 
Supreme Personality of Godhead, because of the context. 
The opening statement of this passage under discussion 
(Mundaka Upanisad (1.1.3)), asks kasmin nu _ vijfiate 
sarvam idam vijidtam bhavati (What is the one thing, 
knowing which everything becomes known?). Therefore 
the passage that follows must describe the Supreme 


Personality of Godhead. 
Sutra 7 
sthity-adanabhyam ca 
sthiti—staying; adanabhyamm—eating; ca—and. 


And also because one is eating and the other 
standing. 


Purport by Srila Baladeva Vidyabhiisana 


After describing the “abode of heaven and earth,” the 
Mundaka Upanisad (3.1.1) says: 


dvd suparnd sayujad sakhaya 
samdnam vrksam parisasvajate 
tayor anyah pippalam svady atti 

anagsnann anyo ’bhicakasiti 
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“Two friendly birds stay on the same tree. One eats 
the sweet pippala fruits and the other, not eating, shines 
with great splendor.” 


If the “abode of heaven and earth” had not been 
previously mentioned, then (there would be) no (reason 
to assume) that the splendid bird here is the Supreme 
Personality of Godhead. Otherwise (if the “abode of 
heaven and earth” had not been mentioned), the sudden, 
unannounced mention of the Supreme Personality of 
Godhead (in this little allegory of the birds) would not 
be acceptable. The jiva, who is already well known in the 
world, did not need to have been previously mentioned 
in the same way here. For these reason the “abode of 
heaven and earth” here refers to the Supreme Personality 


of Godhead. 
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The Fullness is the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya: When, after describing the Lord’s holy names 
and qualities, he was asked a question by Sri Narada 
Muni, Sri Sanat-kumdara said (Chandogya Upanisad 
1.23.1-7.24.1): 


bhimd tv eva vijijfidsitavya iti bhamanarm bhagavo 


vijijfidsa iti. yatra ndnyat pasyati nadnyac chrnoti nanyad 
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vijanati sa bhimd. atha yatrdnyat pasyaty anyac chrnoty 
anyad vijanati tad-alpam 


““One should ask about Bhima.’ ‘My lord, I wish to 
know about Bhima.’ ‘When one attains Him one sees 
nothing else, hears nothing else, and knows nothing else. 
That is Bhima. When one sees something else, hears 
something else, and knows something else, he knows that 
which is very small.’” 


Here the word bhiimd does not mean “many.” Here 

it means “all-pervading.” The text says yatrdnyat paSsyati 

. tad-alpam (When one sees something else, he sees 

that which is very small). The Bhima is contrasted 

against alpa (the small.) The opposite of small is “all- 

pervading,” not “many.” Therefore Bhima here means 
“all-pervading,” 


Samsaya: Does Bhima here mean prdana (life-breath) 
or Lord Visnu? 


Pirvapaksa: In the passage previous to this, the 
Chandogya Upanisad (7.15.1) says pradno vd asaya bhiryan 
(prana is better than hope). Because prdna is the topic 
immediately preceding Bhima, and because no question 
and answer intervenes between them, therefore pranaand 
Bhima are the same. Here the word prana (life-breath) 
means the jiva soul who has breath for his companion. 
It does not mean merely air. Because this passage begins 
by describing the jiva soul, (7.1.3) tarati $okam atma-vit 
(He who knows the soul crosses beyond grief), and ends 
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by again describing the jiva soul (7.26.1), dtmana evedarn 
sarvam (The soul is everything), therefore the description 
of Bhima situated between these two statements must be 
a description of the jiva soul. When the Upanisad says 
(7.25.1) yatra nanyat pasyati (When one attains Him one 
sees nothing else), it means, in this interpretation, that 
when the jiva is rapt in deep sleep and his senses are 
all in the grip of prdna, he cannot see anything beyond 
himself. When the Upanisad says (7.23.1), yo vai bhuma 
tat sukham (the Bhumad is bliss), it does not contradict 
the idea that the Bhima is the jiva here because the 
Sruti-sGstra says tasyamh sukham aham asvadpsam (I slept 
very happily). In this way it is proved that this passage 
of the Upanisad describes the jiva soul. All the other 
portions of this passage are also very favorable to this 
interpretation of the jiva. 


Siddhanta: He says: 
Sitra 8 
bhiima samprasadad adhyupadesat 
bhuama— Bhima; samprasadat—than the jiva, who is 


the object of the Lord’s mercy; adhi-greater; upadesat- 
because of the teaching. 


(The Bhima here is the Supreme Personality of 
Godhead) because of the scriptural teaching that the 
Supreme Personality of Godhead is superior to the jiva 


soul. 
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Purport by Srila Baladeva Vidyabhiisana 


The Bhima here is Lord Visnu and not the jiva, who 
has prana (life-breath) as his companion. Why? The stra 
says samprasadad adhy upadesat (because of the scriptural 
teaching that the Supreme Personality of Godhead is 
superior to the jiva soul). The Bhima is the Supreme 
Personality of Godhead because the passage here in the 
words (Chdndogya Upanisad 7.23.1) yo vai bhima tat 
sukham (the Bhiimd is bliss) says that the Bhima is full of 
great bliss, and because the sitra here says that the Bhima 
is superior toall. Or the Bhima is the Supreme Personality 
of Godhead because the Chandogya Upanisad (8.3.4), 
in the words esa samprasddo’smdc charirat samutthaya 
(The jiva who has attained the mercy of the Lord rises 
above the gross material body and attains the effulgent 
spiritual world) says that the Supreme Personality of 
Godhead is superior to the jiva, who is dependent on 
the Lord’s mercy, and who has prdna (life-breath) as his 
companion. The meaning is this: After describing names 
and a host of other things, the Chandogya Upanisad 
(7.15.2) says sa vd esa evar pasyan evarh manvana evam 
vijdnann ati-vddi bhavati (He who sees prdna, meditates 
on prdna, and understands prdna becomes a true knower 
of things), and then after saying that the knower of 
prana becomes a true knower of things, the Upanisad says 
(7.16.1) esa tu va ativadati yah satyenativadati (He who 
knows the Supreme Personality of Godhead is in reality 
the true knower of things). The word tu (but) here ends 
the discussion of prana. Then the greatest ativddi (wise 
man) is described as he who knows the satya, which here 


wide 


210 Vissi Ou 


means “Lord Visnu.” In this way the Upanisad explains 
that the Bhima is both different from and superior to 
pradna. Because in this way the Bhiimd is declared to be 
superior to prana, prdna cannot be identical with the 
Bhima. 

The Bhima is here taught to be superior to the series 
beginning with name and culminating in prdna and 
therefore it is clearly seen to be different from speech 
and the other items in this series. In this way the Bhima 
is taught to be superior to prdna. 

The word satya is famous as a name for the Supreme 
Personality of Godhead, Lord Visnu. The scriptures use 
the word satya in this way. For example, the Taittiriya 
Upanisad (2.1.2) says satyarh jfiagnam anantam (the 
unlimited Supreme Personality of Godhead is full of 
transcendental knowledge) and the Srimad-Bhagavatam 
(1.1.1) says satyam pararh dhimahi (I meditate on the 
Supreme Personality of Godhead). The word satyena isin 
the instrumental case to show in the sense of “because.” 
The meaning here is that one becomes an ativddi (wise 
man) because of the satya, the Supreme Personality of 
Godhead. The person who meditates on prdna is called 
an ativddi (wise man), because he is wise in comparison 
to those who meditate on the series of objects mentioned 
previously, beginning with prdna and culminating in 
hope. But he who meditates on Lord Visnu is superior to 
the person who meditates on prdna. Therefore he who 
meditates on Lord Visnu is the real, the best ativadi (wise 
man). 

For this reason the student asks (Chandogya Upanisad 
(7.16.1) so’ham bhagavah satyenativadadni (my lord, I will 
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become a man wise with knowledge of the Supreme 
Personality of Godhead). The guru then answers satyam 
tv eva vijijidsitavyam (one must yearn to understand the 
Supreme Personality of Godhead). 

The objection that because after the description of 
the ativddi (wise with knowledge of prana) there are no 
further questions and answers, therefore the subject of 
prana continues into the next sentence, is not a valid 
objection. Moreover, (it may be said,) because there are 
no questions after the description of prana, (therefore 
prana is the highest). In describing the series of inanimate 
elements, beginning with name and culminating in hope, 
the guru did not say that the knower of any of these was an 
ativadi (wise man). However, when he described prana, 
which here means the jiva, he did say that the knower of 
prana is an ativddi. The student then assumes that prana 
is the highest. That is why he asks no further question. 
The guru, however, not accepting prdna as the highest, 
proceeds to explain that Lord Visnu is higher than prdna. 
The student, however, now taught that Lord Visnu is 
the highest, becomes eager to know how to meditate on 
Him, and asks so’ham bhagavah satyenativaddani (my lord, 
I will become a man wise with knowledge of the Supreme 
Personality of Godhead). 

The opponent may say, “What is referred to here 
is the jiva, who is the companion of prdna (life-breath), 
and who is referred to in the beginning of this passage as 
atma.” 

The reply is: No. Here the word atmd primarily means 
the Supreme Personality of Godhead because to interpret 
the word otherwise would contradict the statement at 
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the beginning of the passage (7.26.1) Gtmanah pranah 
(from the dtmd, prdna is manifested). This view of the 
opponent contradicts the statement (7.24.1) yatra ndnyat 
pasyati ndnyac chrnoti ndnyad vijanati sa bhama. (When 
one attains Him, one sees nothing else, hears nothing 
else, and knows nothing else. That is Bhima). This 
description of the perception of Bhima clearly refutes 
any idea that the word Bhima could mean anything 
other than the Supreme Personality of Godhead. The 
scriptures say sausuptikam sukham alpam (the happiness 
of deep sleep is very slight), and therefore to say that the 
word Bhima here means “the jiva who is soundly sleeping” 
is simply laughable. For all these reasons, therefore, the 
Bhima described here is Lord Visnu. 


Siitra 9 
dharmopapatte§ ca 


dharma—qualities; upapatteh—because of the 
appropriateness; ca—and. 


And also because the qualities described here can be 
ascribed to the Supreme Personality of Godhead only. 


Purport by Srila Baladeva Vidyabhiisana 


The qualities ascribed here to the Bhiimd are suitable 
only for the Supreme Personality of Godhead, Lord Visnu, 
and not for anyone else. The Upanisad says (7.24.1) yo 
vai bhiimd tad amrtam (The Bhima is the eternal). This 
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describes the eternalness that is a natural feature of the 
Supreme. The Upanisad also says sa bhagavah kasmin 
pratisthita iti sve mahimni (Where does the Supreme 
Personality of Godhead stay? He stays in His own glory). 
This explains that the Supreme Personality of Godhead 
does not depend on anyone. The scriptures also say sa 
evddhastat (The Supreme Person is above, below, in front, 
behind, to the left and to the right). This shows that the 
Lord is the ultimate shelter of everyone and everything. 
The scriptures say (Chadndogya Upanisad 7.26.1) atmanah 
pranah (From the Supreme Personality of Godhead the 
life-force is manifested). This shows that the Supreme 
Personality of Godhead is the original cause of all causes. 
These are some of the qualities of the Supreme described 
in the Vedic literatures. 
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“‘Aksara” Refers to the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhisana 
Visaya: The Brhad-dranyaka Upanisad (3.8.7-8) says: 
kasmin khalu akd§a ota§ ca prota§ ceti. sa hovdca. etad vai 
tad aksaram gargi brahmand abhivadanti asthilam ananv 


ahrasvam adirgham alohitam asneham acchadyam 


“In what is the sky woven, warp and woof?’ He said: 
‘O Gargi, the brahmanas say it is woven in the eternal. 
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The eternal is not large, not small, not short, not tall, not 
red, not liquid, and without shade.’” 


SamSaya: Is the aksara (eternal) here pradhana, jiva, or 
the Supreme Personality of Godhead? 


Puarvapaksa: The word aksara here may denote any of 
the three. The meaning is ambiguous. 


Siddhanta: The conclusion follows. 
Sutra 10 
aksaram ambardnta-dhrteh 


aksaram—the eternal; ambara—with sky; anta—at 
the end; dhrteh—because of being the support. 


The word aksara here refers to the Supreme Personality 
of Godhead, because the aksara is described as the resting 
place of all the elements, beginning with the grossest and 
culminating in sky. 


Purport by Srila Baladeva Vidyabhisana 


The aksara here is the Supreme Personality of Godhead. 
Why? The sitra says amabaradnta-dhrteh (because the 
aksara is described as the resting place of all the elements, 
beginning with the grossest and culminating in sky). The 
Upanisad says etasmin khalu aksare gargy akdsa otas ca 
protas ca (O Gargi, the sky is woven, warp and woof, in 
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the eternal). The word aksara must refer to the Supreme 
Personality of Godhead because it is here described as 
the resting place of all the elements, which culminate in 
sky. 

The objection may be raised: “Aksara here may refer 
to pradhana because pradhdna is the origin of all the 
changes of this world. Aksara may also refer to the jiva, 
because the jiva is the resting place of all inanimate 
objects that come within its perception.” 

If these objections are raised, he then says: 


Sitra 11 
sa ca prasdsanat 


sa—that; ca—and; prasdsandt—because of the 
command. 


Aksara here must refer to the Supreme Personality 
of Godhead because the text says that everything is 
supported by His command. 


Purport by Srila Baladeva Vidyabhiisana 


In the previous stra the Supreme Personality of 
Godhead is described as the resting place of all the 
elements, beginning with the grossest and culminating 
in sky. Why is this? The sutra says prasasandat (because 
the text says that everything is supported by His 
command). The Brhad-aranyaka Upanisad (3.8.9) says 


etasya vd aksarasya prasdsane gargi dyavd-prthivi vidhrte 
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tisthatah. etasya vd aksarasya prasdsane gdrgi stryd- 
candramasau vidhrtau tisthatah (By the command of the 
eternal, O Gargi, heaven and earth are manifest. By the 
command of the eternal, O Gargi, the sun and moon 
are manifest). Because these words describe the order of 
the eternal, the eternal should be understood to be the 
Supreme Personality of Godhead. Neither the inanimate, 
unconscious pradhana, nor the conditioned or liberated 
jiva can create everything simply by their command. 


Siitra 12 
anya-bhdva-vydvrttes ca 


anya—another; bhdva—nature; vydurtteh—because 
of the exclusion; ca—also. 


And also because the text describes certain qualities 
that specifically exclude any other being. 


Purport by Srila Baladeva Vidyabhiisana 


The Brhad-dranyaka Upanisad (3.8.11) says tad vd etad 
aksaramh gargy adrstarn drastr aSrutam Srotr (O Gargi, this 
eternal sees, but is unseen. He hears, but is unheard). 
Because these words describe the aksara in terms that 
cannot be applied to anyone but the Supreme Personality 
of Godhead, the word aksara must refer to the Supreme 
Person. The pradhana is inanimate and unconscious and 
therefore it cannot see. Because the text here says that 
the aksara sees everything but cannot be seen by anyone, 
it cannot mean the jiva. 
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The “Purusa” Seen in Brahmaloka 
is the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


In the Pragsna Upanisad (5.2.2-5) the following 


passage is read: 


etad vai satyakama param caparam ca brahma yad 
omkdras tasmad vidvdn etenaivayatanenaikataram anveti 
... yah punar eta tri-matrenom ity anenaivdksarena 
paramm purusam abhidhyayita sa tejasi siirye 
sampanno yatha padodaras tvacavinirmucyate evam 
haiva sa paépmabhir vinirmuktah sa saémabhir unniyate 
brahmalokam sa etasmat jiva-ghanat parat pararn 
purigayam purusam viksatet 


“O Satyakama, the syllable om is both the superior 
Brahman and the inferior Brahman. A wise man attains 
one of these two Brahmans... One who, reciting the 
eternal om of three lengths, meditates on the Supreme 
Person, will attain the sun planet. As a snake sheds 
its skin, so does he become free from all sins. By the 
hymns of the Vedas he is carried to Brahmaloka. There 
he directly sees the Supreme Soul, the Supreme Person 
residing in the heart.” 
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Saméaya: Is the person seen and meditated on the 
four-faced demigod Brahma or the Supreme Personality 


of Godhead? 


Pirvapaksa: The text here says that the devotee who 
meditates on om of one length attains the world of men, 
the devotee who meditates on om of two lengths attains 
the world of heaven, and the devotee who meditates on 
om of three lengths attains the world of Brahma. The 
planet here is the planet of the four-faced demigod 
Brahma, and the person seen by one who goes there is 
the four-faced demigod Brahma. 


Siddhanta: The conclusion follows. 
Sutra 13 
Iksati karma vyapadesat sah 


iksati—of seeing; karma—object; vyapadesat— 
because of the description; sah—He. 


The person here is the Supreme Personality of Godhead 
because the description of the object of vision here fits 
the Supreme Person. 


Purport by Srila Baladeva Vidyabhisana 
Here the Supreme Personality of Godhead is the 


iksati-karma, or object of vision. Why? The sitra says 
vyapadesat (because the description of the object of vision 
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here fits the Supreme Person). This is so because the 
Upanisad (5.2.7) describes the qualities of the Supreme 
Personality of Godhead in the following words: tam 
omkdrenaivayatanenanveti vidvadn yat tac chdntam ajaram 
amrtam abhayam param pardyanam ca (By reciting om 
the wise man attains the supremely peaceful, ageless, 
eternal, fearless Supreme, the ultimate goal of life). The 
conclusion is that, according to the argument of nisdda- 
sthapaty-adhikarana-nyaya, the word brahmaloka here 
means Visnuloka (the planet of Lord Visnu). 


OL niarans 5 


The “Dahara”’ is the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya: In the Chadndogya Upanisad (8.1.1) is heard 
the following: 


atha yad idam asmin brahma-pure daharam pundarikarm 
vesma daharo sminn antar akasas tasmin yad antas tad 
anvestavyam tad vijijfidsitavyam 


“In a great city is a small lotus palace. In that palace is 
a small sky. That sky should be sought. That sky should 
be asked about.” 


Sarhsaya: What is the small sky here in the lotus of the 
heart? Is it the element sky, the jiva, or Lord Visnu? 


—________ -+is«— 
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Pirvapaksa: Because the word akdaSa generally means 
the element sky, it must also have that same meaning 
here. Or, because the jiva is very small and also the master 
of the city of the body, it may mean the jiva. 


Siddhanta: The conclusion follows. 


Sutra 14 
dahara uttarebhyah 


daharah—the small; uttarebhyah—because of the 
descriptions that follow. 


The small sky here is the Supreme Personality of 
Godhead, because of the description given in the 
remainder of the text. 


Purport by Srila Baladeva Vidyabhtsana 


The small sky here is Lord Visnu. Why? The sitra says 
uttarebhyah, which means “because of the description 
given in the remainder of the text.” The descriptions 
used here to describe the small sky, such as “as great 
as the sky,” “maintaining everything,” and “free from 
all sin,” cannot be used to describe either the element 
sky or the jiva soul. The “great city” described in this 
Upanisad is the body of the devotee. The “lotus” is 
the heart in the body. The “palace” is the abode of the 
Supreme Personality of Godhead. The word “small sky” 
is the Supreme Personality of Godhead, who should be 


SS 
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meditated upon and sought after, and who possesses a 
host of transcendental qualities, including being always 
free of all sin. The passage should be interpreted in this 
way. Therefore the small sky here is Lord Visnu. Then 
he says: 


Sutra 15 
gati-Sabdabhyam tatha hi drstam lingarn ca 


gati— because of going; Sabdabhyam—and because of 
a certain word; tatha hi—furthermore; drstam—seen; 
lingam—hinted; ca—and. 


This is so because of the description of going, because 
of the use of a certain word, and because it is both directly 
seen and also hinted at. 


Purport by Srila Baladeva Vidyabhiisana 
The Chadndogya Upanisad (8.3.2) says: 


yatha hiranya-nidhim nihitam aksetrajfiad upari 
saficaranto’pi na vidus tathemah sarvah praja ahar ahar 
gacchantya enam brahmalokam na vidanty anrtena hi 


pratyadhah 


“As people, unaware of what the ground actually 
holds, walk again and again over buried golden treasure, 
so do the people of this world day after day go to the 
Spiritual world of Brahman without knowing it.” 
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Enam (this), which points to the “small sky,” is 
the “certain word” mentioned in the sitra, and the 
description here of the living entities’ “going to the 
spiritual world of Brahman” is the “going” mentioned 
in the sutra. Both enam and the going mentioned here 
show that Lord Visnu is the “small sky.” 

Furthermore, in another place the scriptures again 
describe the living entities’ going to the Supreme in these 
words: sata saumya tada sampanno bhavati (O gentle one, 
the living entities are again and again in contact with 
the Supreme). This is the “directly seen” mentioned in 
the siitra. The use of the word brahmaloka hints that 
Lord Visnu is the topic of discussion here. This is the 
“hint” mentioned in the sutra. The word brahmaloka 
here cannot refer to the Satyaloka planet because it is 
not possible for the living entities to go day after day to 
the Satyaloka planet. 


Sutra 16 
dhrte§ ca mahimno’syasminn upalabdheh 
dhrteh—because of maintaining; ca—and; 
mahimnah—of the glory; asya—of Him; asmin—in 


this; upalabdheh—because of being stated. 


This is so because of the description of His glory in 
maintaining all the worlds. 
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Purport by Srila Baladeva Vidyabhisana 


In the passage beginning with the words daharo’sminn 
antar Gkasah (inthat palace isasmallsky), the descriptions 
“as great as the sky,” “maintaining everything,” and “free 
from all sin,” and the use of the word Gtm4 clearly, and 
without need to turn to any other passage, show that the 
“small sky” mentioned here is the Supreme Personality 
of Godhead. The Brhad-dranyaka Upanisad (4.4.22) 
also says: atha ya Gtmd sa setur vidhrtir esarn lokanam 
asambheddya (He is the Supreme Person, the bridge, 
the controller who prevents the worlds from becoming 
broken and destroyed). Because the “small sky” is thus 
shown to possess the glory of maintaining all the worlds, 
the “small sky” here must be Lord Visnu. 


The Chandogya Upanisad also says: esa setur 
vidhadrana esa lokdnadm asambhedaya (He is the bridge, 
the controller who prevents the worlds from becoming 
broken and destroyed). In these passages and in others 
also, this glory of the Supreme Personality of Godhead 
may be seen. 


Sutra 17 
prasiddhe§ ca 


prasiddheh—because of being famous in this way; 
ca—and. 


And also because this is a traditional usage of the 
word. 


idee 
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Purport by Srila Baladeva Vidyabhiisana 


This is so because the word “sky” is commonly used 
to mean “the Supreme Personality of Godhead,” as may 
be seen in the following statement of Taittiriya Upanisad 
(2.7.1): ko hy evdnyat kah pradnyat. yad esa akdga Gnando 
na syat. (Who could breathe if the sky were not bliss?) 

Someone may raise the following objection: The 
Chandogya Upanisad (8.3.4) says: sa esa samprasddo ‘smac 
charirat samutthdya param jyotir upasampadya svena 
ripendbhinispadyate. esa Gtmeti hovaca. etad amrtam etad 
abhayam etad brahma (“The liberated jiva rises from the 
material body. He attains the spiritual effulgence and 
manifests his original form. This is the self,” he said. “He 
is immortal. He is fearless. He is Brahman”). Because this 
description of the jiva appears immediately afterward, 
the description of the “small sky” should be understood 
to refer to the jiva. 

If this objection is raised, he replies: 


Sutra 18 
itara-pardmarsat sa iti cen nadsambhavat 
itara—the other; pardmarsdt—because of reference; 


sah—he; iti—thus; cet—if; na—not; asambhavat— 
because of impossibility. 


If it is said that because there is mention of something 
else (the jiva) in the same passage (and therefore the 
“small sky” here is the jiva, then I say) No, because it is 
impossible. 
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Purport by Srila Baladeva Vidyabhiisana 


Although in the middle of this passage there is a 
description of the jiva, nevertheless it is not possible to 
say that the beginning of this passage describes the jiva. 
Why? The sittra says asambhavat (because it is impossible). 
This is so because in the beginning of this passage there 
is a description of eight qualities, beginning with “being 
free from sin,” that cannot be ascribed to the jiva. 

Now our opponent may say: So be it. Still, after the 
description of the “small sky,” the Chandogya Upanisad 
(8.7.1) says ya adtmdpahata-pdpmda vijaro vimrtyur 
visoko vijighatso’pipdsah satya-kamah_ satya-sankalpah 
so nvestavyah sa vijijndsitavyah (The soul is free from sin, 
old age, death, suffering, hunger, and thirst. It desires 
only the good. Whatever it desires is attained at once). 
Because these words of the Prajapati describe the jiva, the 
qualities described in 7.7.1 and the “small sky” described 
before that may also refer to the jiva. 

Considering that this doubt might arise, he says: 


Sitra 19 
uttardc ced avirbhava-svaripas tu 


uttarat—because of a later passage; cet—if; dvirbhava— 
manifestation; svaripas—form; tu—indeed. 


If it is said that a later passage (proves that the “small 
sky” is the jiva, then I say no.) The description of the 
true nature of the jiva is confined to that passage alone. 


226 pe aera 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to dispel doubt. The 
word na (no) should be understood from the previous 
sutra. In this passage spoken by the Prajapati, the 
teaching is that the jiva manifests these qualities by 
engaging in spiritual activities, but otherwise these 
qualities are not manifested. In the passage describing 
the “small sky,” these eight attributes are said to be 
eternally manifested. The statement of the Prajapati 
is, however, that these qualities are present in the jiva 
only if he engages in spiritual activities. The Chdndogya 
Upanisad (8.3.4) clearly explains the difference between 
the Supreme Personality of Godhead (who possesses 
these eight qualities in all circumstances) and the jiva 
(who possesses these qualities only when he becomes 
liberated) in the following words: sa esa samprasado’smac 
charirdt samutthdya pararn jyotir upasampadya svena 
rupendbhinispadyate. esa dtmeti hovdca. etad amrtam etad 
abhayam etad brahma (“The liberated jiva rises from the 
material body. He attains the spiritual effulgence and 
manifests his original form. This is the self,” he said. “He 
is immortal. He is fearless. He is Brahman”). Although 
the jiva may manifest some of these eight qualities by 
engaging in spiritual activities, he still cannot manifest 
all of them. The qualities of being the “bridge that spans 
the worlds,” and being the “maintainer of the worlds” 
are some of the qualities the jiva can never attain. This 
proves that the “small sky” is the Supreme Personality of 
Godhead. 

Now our opponent says: If this is so, then why is the 
jiva mentioned at all in this passage? 
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To answer this question he says: 
Sutra 20 
anyartha§ ca pardmarsah 


anya—another; arthas‘—meaning; ca—and; 
paramarsah—reference. 


The description of the jiva here has a different 
object. 


Purport by Srila Baladeva Vidyabhiisana 


The jiva is described here in order to teach about 
the Supreme Personality of Godhead. When the jiva 
becomes liberated and attains his original spiritual form, 
he also manifests these eight qualities. In this way it 
may be understood that the “small sky” is the Supreme 
Personality of Godhead. 

Now our opponent says: Because the “small sky” within 
is described as very small it must refer to the jiva, which 
was previously described as also being very small. 

If this objection is given, then he says: 


Sutra 21 
alpa-Sruter iti cet tad-uktam 


alpa—small; §ruteh—from the §ruti; iti—thus; cet— 
if; tat—that; uktam—said. 
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If it is said that when the sruti describes the “small” it 


must refer to the jiva, then I say no because of what has 
already been said. 


Purport by Srila Baladeva Vidyabhisana 


The Supreme Personality of Godhead manifests a 
very small form to facilitate meditation on Him. This 
has already been described in stra 1.2.7, which says 
nicdyyatvdd evarh vyomavac ca. This sutra explains that 
although the Supreme Personality of Godhead is all- 
pervading, in order to facilitate meditation on Him, He 
manifests a small form the size of the distance between 
the thumb and forefinger. He appears in this small form 
so He may be easily meditated upon. Of course, His 
glories have no limit and His size also has no limit. 

Then he gives another explanation. 


Sutra 22 
anukrtes tasya ca 


anukrteh—because of imitation; tasya—of Him; 
ca—also. 


And also because (the jiva) merely resembles in some 
respects (the Supreme Personality of Godhead). 


Purport by Srila Baladeva Vidyabhisana 


Because, according to the statement of the Prajapati, 
the jiva, who only manifests the eight qualities when 
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engaged in spiritual activities, merely resembles in some 
respects the “small sky,” who manifests the eight qualities 
eternally, the “small sky” must be different from the jiva. 
Previously the original form of the jiva is covered by 
illusion, and then afterwards, by worshiping the Supreme 
Personality of Godhead, the illusion becomes broken 
and the jiva, manifesting these eight qualities, becomes 
equal, in some respects, to the Supreme Personality of 
Godhead. In this way, as explained by the Prajapati, 
the jiva resembles, in some respects, the “small sky.” 
The sentence pavanam anuharate haniman (Hanuman 
resembles the wind) shows the difference between the 
resembled object and the thing that resembles it. That 
the liberated jiva resembles the Supreme Personality 
of Godhead may also be seen in the following words 
from Mundaka Upanisad (3.1.3): nirafijanah paramam 
simyam upaiti (the liberated jiva resembles the Supreme 


Personality of Godhead). 
Sutra 23 
apl smaryate 
api—and; smaryate—described in the smrti-Sstra. 
This is also described in the smrti-sastra. 
Purport by Srila Baladeva Vidyabhisana 


In the Bhagavad-gita (14.2) the Supreme Personality of 
Godhead, Lord Krsna, also explains: 


niga 
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idam jridnam updSritya 
mama sddharmyam dgatah 
sarge'pi nopajdyante 
pralaye na vyathanti ca 


“By becoming fixed in this knowledge, one can attain to 
the transcendental nature like My own. Once established, 
one is not born at the time of creation or disturbed at the 
time of dissolution.”* 


In this way the smrti-Sastra explains that the liberated 
jivas attain a nature like that of the Supreme Personality 
of Godhead. For these reasons the “small sky” is Lord 
Hari and not the jiva. 


OD witarans 6 


The Person the Size of a Thumb 
is the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya: In the Katha Upanisad (2.1.12) the following 


words are read: 


angustha-matrah puruso 

madhya atmani tisthati 

ifano bhiita-bhavyaysya 
tato na vijugupsate 


Ge a 
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“A person the size of a thumb stands in the heart. He 
is the master of the past and future. He does not fear.” 


SaméSaya: Is this person the size of a thumb the jiva or 


Lord Visnu? 


Pirvapaksa: The person here is the jiva because the 
Svetdsvatara Upanisad (5.7-8) says pranadhipah saficarati 
sva-karmabhir angusta-matro ravi-tulya-riipah (The ruler 
of breath moves about, impelled by his karma. He is the 
size of a thumb. He is splendid as the sun). 


Siddhanta: The conclusion follows. 


Sitra 24 
Sabdad eva pramitah 


§abdat—because of the word; eva—even; 
pramitah—limited. 


Even though (He is) very small, (this person is the 
Supreme Lord) because of the words (in the text). 


Purport by Srila Baladeva Vidyabhiisana 


The person here the size of a thumb is Lord Visnu. 
Why? The sutra says Sabdat (because of the words in the 
text). The Upanisad text referred to here is ifa@no bhiita- 
bhavyaysa (He is the master of the past and future). It is 
not possible for the jiva, who is controlled by his karma, 
to possess this power. 
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Now it may be asked: How is it possible for the all- 
pervading Supreme Personality of Godhead to become 
limited to this very small form? 

To answer this question he says: 


Sutra 25 
hrdy upeksayd tu manusyddhikdratvat 


hrdi—in the heart; upeksaya—with relation; tu— 
indeed; manusya—of human beings; adhikadratvat— 
because of the qualification. 


This is so because the Supreme Personality of Godhead 
indeed appears in the hearts of men. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (indeed) is used here for emphasis. The all- 
pervading Supreme Personality of Godhead becomes the 
size of a thumb because He is meditated on as being the 
size of a thumb within the heart. Another interpretation 
is that because He appears, by His inconceivable potency, 
in such a small form in the heart He is meditated on in 
that way, as has been already described. 


“Because the different species have bodies of different 
sizes and hearts of different sizes, it is not possible that the 
Lord can appear inall of them in this size.” If this objection 
is raised, to answer it he says mdnusyddhikdratvat (the 
Supreme Personality of Godhead appears in the hearts 
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of men). Although the scriptures do not specify, he 
(Vyasa) singles out human beings. He does this because 
it is human beings who are able to meditate and therefore 
the measurement is given here according to the human 
body. For this reason there is no contradiction here. In 
the same way, in the hearts of elephants, horses, and all 
other creatures, the Supreme Personality of Godhead 
appears in a form the size of the thumb of each creature. 
In this way there is no contradiction. It is not possible 
for the jiva, however, to be present within the heart in 
a form the size of a thumb, because the original form of 
the jiva is atomic in size, as explained in the Svetasvatara 
Upanisad (5.9) in the words bélagra-Sata-bhadgasya (When 
the upper point of a hair is divided into one hundred 
parts and again each of such parts is further divided into 
one hundred parts, each such part is the measurement 
of the dimension of the jiva soul). For all these reasons, 
therefore, the person the size of a thumb is Lord Visnu. 


OL pitarane 7 


The Devas Can Meditate 


on the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya: In order to prove that the Supreme Personality 
of Godhead is the person the size of a thumb, the Vedic 
scriptures were quoted to establish that it is human beings 
who have the right to meditate on the Supreme Person. 
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That evidence may lead to the belief that human beings 
alone have the right to meditate on the Supreme Person. 
Now, by refuting that false belief, the right of others to 
meditate on the Supreme Personality of Godhead will be 
proved. 


The Brhad-dranyaka Upanisad (1.4.10) says: 


tad ‘yo yo devandm pratyabudhyata sa eva tad abhavat 
tatharsinadm tatha manusydndm 


“Whoever among the devas meditated on the Supreme 
Personality of Godhead, attained Supreme Personality 
of Godhead. Whoever among the sages meditated on 
Him attained Him. Whoever among the human beings 
meditated on Him attained Him.” 


The Brhad-dranyaka Upanisad (4.4.16) also says: 
tad devd jyotisam jyotir @yur hopdsate ‘mrtam 


“The devas meditate on the Supreme Personality of 
Godhead, who is the splendor of all splendors, and who is 
eternity and life.” 


Sam Saya: Is it possible for the devas to meditate on the 
Supreme Personality of Godhead, as human beings do, or 
is it not possible? 


Piirvapaksa: Because the devas have no senses, they 
are not able to meditate on the Supreme Personality of 
Godhead. Indra and the other devas are beings created 
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by mantras. They have no bodily senses. Because they 
have no senses they have neither material desires nor 
spiritual renunciation. 


Siddhanta: The conclusion follows. 
Sutra 26 
tad upary api badardyanah sambhavat 


tad—that; upari—above; api—also; bddardyanah— 
Vyasadeva; sambhavat—because of being possible. 


Beings superior to humankind are able to meditate on 
the Supreme Personality of Godhead. This is the opinion 
of Vyasa. 


Purport by Srila Baladeva Vidyabhiisana 


The devas and other beings superior to humankind are 
able to meditate on the Supreme Personality of Godhead. 
This is the opinion of Lord Vyasadeva. Why? Because 
according to the Upanisads, Vedic mantras, Itihdsas, 
Puranas, and ancient tradition, they do indeed have 
bodies and senses. Because they have heavenly bodies and 
senses, they are able to meditate and they are also able 
to become detached from their heavenly opulence and 
voluntarily renounce it. Because they are aware of the 
baseness and impermanence of their celestial opulence, 
they are able to be detached from it and renounce it. The 
Visnu Purana (6.5.50) explains: 


ridge 


236 V stan aera 


na kevalarh dvija-Srestha 

narake duhkha-paddhatih 
svarge pi yata-bhitasya 
ksayisnor ndsti nirvrtih 


“O best of the brahmanas, torment does not exist only 
in hell. The residents of the heavenly planets, afraid that 
they may one day fall from heaven, have no happiness.” 


For this reason the devas desire spiritual happiness. 
This is so because they have heard from the Sruti-sdstra 
that spiritual bliss is limitless, eternal, and pure. The 
$ruti explains that to attain spiritual knowledge, the 
devas and other celestial beings observe vows of celibacy. 
This is described in the Brhad-dranyaka Upanisad (5.2.1) 
in these words: tatra yah prdajdpatyah prajdapatau pitari 
brahmacaryam iisur devad.manusyd asurah (The devas, 
humans, and asuras, who were all sons of Lord Brahma, 
lived with their father as celibate students of spiritual 
knowledge). In the Chdndogya Upanisad (8.11.3) King 
Indra is described in the following words: eka-Satam ha 
vai varsdni maghava prajapatau brahmacaryam uvasa (For 
a hundred years King Indra lived as a celibate student 
of spiritual knowledge in the home of Lord Brahma). 
For these reasons, therefore, the devas and other higher 
beings are able to meditate on the Supreme Personality 
of Godhead. 

The following objection may be raised: “This idea 
(that the devas are not beings created by mantras but are 
conditioned living entities residing in material bodies) is 
not consistent with the activities of the devas and other 
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higher beings because it is not possible that a single 
embodied demigod could come to many different places 
at once when called to appear at many agnihotra-yajiias 
in many different places simultaneously.” 

If this is said, he (Vyasa) speaks the following words: 


Sitra 27 
virodhah karmaniti cen ndneka-pratipatter darsanat 


virodhah—contradiction; karmani—in activities; 
iti—thus; cet—if; na—not; aneka—many; pratipatteh— 
because of the acceptance; darsandt—because of 
seeing. 


If it is objected that this idea is refuted by the very 
activities of the devas, then I say no, because it is seen 
that the devas have the power to manifest many forms 
simultaneously. 


Purport by Srila Baladeva Vidyabhiisana 


There is no contradiction here if it accepted that 
the devas are embodied souls with material bodies. Why’? 
The sitra says aneka-pratipatter darsanat (because it is 
seen that the devas have the power to manifest many 
forms simultaneously). This is so because many powerful 
beings, such as Saubhari Muni and others are able to 
manifest many forms simultaneously. 

The objector may say: It may be that in the description 
of the devas’ activities there is no contradiction for those 
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who say that the devas have bodies. There remains, 
however, a contradiction in the description of the words 
of the Vedas. Before the birth and after the death of each 
demigod, a period would exist when the name of that 
demigod would not have any meaning. At that time the 
words of the Vedas would become meaningless, like the 
statement “the son of a barren woman.” In this way this 
idea is refuted. The Mimdmsd-sitra says: autpattikas tu 
§abdenarthasya sambandhah (In the Vedas the relation 
between name and the object named is eternal). This 
idea (that the devas are embodied souls) would then 
contradict the eternality of the names in the Vedas. 


If this objection is raised, then he (Vyasa) replies: 
Sutra 28 
$abda iti cen natah prabhavat pratyaksanumdnabhyam 


§abdah—the words of the Vedas; iti—thus; cet— 
if; na—no; atah—from this; prabhavat—because of 
creation; pratyaksa—because of Sruti; anumanabhyam— 
and smrti. 


If someone objects that this idea is inconsistent with 
the eternal nature of the words in the Vedas, then I say no 
because of the description of the creation of the world and 
also because of the evidence given in Sruti and smrti. 
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Purport by Srila Baladeva Vidyabhisana 


The idea stated here (that the devas have bodies) is not 
inconsistent with the nature of the words in the Vedas. 
Why? The sitra says prabhavat pratyaksanumanabhyam 
(because of the description of the creation of the world 
and also because of the evidence given in Sruti and smrti. 
The creation of the material bodies (of the devas and 
other beings in the universe) is done (by Lord Brahma), 
remembering their eternal, archetypal forms recorded in 
the statements of the Vedas. These archetypal forms are 
eternal, and existed before any of the bodies of the living 
entities were manifested. These archetypal forms are 
described by Visvakarma in his own scripture for drawing 
forms in the words yamam danda-pdnim likhanti varunam 
tu pasa-hastam (They draw the demigod Yama with a 
mace in his hand, and the demigod Varuna with a noose 
in his hand). The Vedic words describing the devas and 
other kinds of living entities are names of certain classes 
of living entities, just as the word “cow” is the name of a 
certain kind of living entity. The names of the devas are 
not names of specific persons, as for example, the name 
Caitra. Because the words of the Vedas are eternal, in this 
way the Vedas are genuine sources of knowledge. This 
explanation is not at all inconsistent with the previously 
quoted explanation from the Mimamsa-sitra. 

Why is this? The sitra says pratyaksanumanabhydm, 
which means “because of the evidence given in $ruti and 
smrti.” The §ruti (Pafica-vaimsati Brahmana (6.9,13,22), 
discussing the creation of the world, which was preceded 
by the (eternal) words (of the Vedas), gives the following 
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description: eta iti ha vai prajapatir devadn asrjat asrgram 
iti manusydn indava iti pitrims tirah-pavitram iti grahan 
Gsuva iti stotram visvdniti mantram abhisaubhagety anyah 
prajah (Reciting the word ete from the Vedas, Lord Brahma 
created the devas. Reciting the word asrgram, he created 
the human beings. Reciting the word indava, he created 
the pitas. Reciting the word tirah-pavitram, he created 
the planets. Reciting the word asuva, he created songs. 
Reciting the word visvdni, he created mantras. Reciting 
the word abhisaubhaga, he created the other creatures). 
The smrti also confirms this in the following words 


(Visnu Purana 1.5.64): 
ndma ripam ca bhatanadm 
krtyandm ca prapaficanam 


veda-Sabdebhya evadau 
devadindm cakdra sah 


“By reciting the words of the Vedas in the beginning, 


Lord Brahmi created the names and forms of the material 


elements, the rituals, the devas, and all other living 
entities.” 


Sutra 29 
ata eva ca nityatvam 
atah eva—therefore; ca—and; nityatvam—eternity. 


And for this very reason the eternity (of the Veda is 
proved). 
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Purport by Srila Baladeva Vidyabhiisana 


The eternity of the Vedas is proved by the fact that 
the creator (Brahma) creates (the world) by (reciting 
the Vedic) words (describing the) eternal forms and by 
remembering (the previous creation). Kathaka Muni and 
the (other sages) should be understood to be merely the 
speakers (and not the authors of the Vedas). 

The objection may be raised: So be it. The Sruti 
explains that by remembering the words of the Vedas Lord 
Brahma creates the forms of the devas and other living 
entities. This may be in the case after the (naimittika) 
partial cosmic devastation, but how can this method of 
creation be employed after the (prakrta) complete cosmic 
devastation, when absolutely everything is destroyed, and 
how can the Vedas be eternal under the circumstances of 
such complete destruction? 

If this is said, then he replies: 


Sutra 30 


samdna-ndma-riipatvdc cavrttav apy avirodho darsanat 
smrtes ca 


samdna—same; ndma—because of the names; 
rupatvat—and forms; ca—also; avrttdu—in the 
repetition; api—also; avirodhah—not a contradiction; 
darsanadt—because of the Sruti; smrtes—because of the 
smrti; ca—indeed. 
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Because the names and forms remain the same even at 
the beginning of a new creation, there is no contradiction. 
This is proved by sruti and smrti. 


Purport by Srila Baladeva Vidyabhiisana 


The word ca (indeed) is used here to dispel doubt. 
That after a complete cosmic devastation there must be 
a new creation does not at all disprove the eternalness 
of the words of the Vedas. Why? The siitra says samdna- 
ndma-riipatvdc cavrttdv apy avirodho darsandat smrtes ca 
(Because the names and forms remain the same even at 
the beginning of a newcreation, there is no contradiction. 
This is proved by Sruti and smrti). The meaning here is 
“because the previously spoken names and forms remain 
the same.” At the time of the great cosmic devastation, 
the eternal Vedas and the eternal archetypal forms 
described by the Vedas enter Lord Hari, the master of 
transcendental potencies, and rest within Him, becoming 
one with Him. At the time of the next creation they 
again become manifested from the Lord. Lord Hari and 
the four-faced demigod Brahma both precede their acts 
of creation with recitation of Vedic mantras, which 
recitation leads to meditation on the archetypal forms. 
At the time of a new creation, the creator remembers 
what He created in the previous creation and He again 
creates as He had created before. This is like a potter who, 
by saying the word “pot” remembers the forms of pots he 
previously fashioned, and goes on to make another pot. 
Just as the process of creation is performed in this way 
after the partial cosmic devastation, in the same way the 
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process of creation is also performed after the complete 
cosmic devastation. 

How is all this known? The sittra says darsanat smrte§ 
ca (because this is proved by Sruti and smrti. The §ruti 
says: 


dtma vad idam eka evagra Gsit sa aiksata lokan utsrjah 


“In the beginning was only the Supreme Personality of 
Godhead. He thought: I shall create many worlds.” 
Aitareya Upanisad 1.1 


yo brahmdnam vidadhati pirvam yo vai vedams ca 
prahinoti tasmi tam 


“The Supreme Personality of Godhead created the 
Vedas and taught them to the demigod Brahma.” 
Svetasvatara Upanisad 6.18 


stirya-candramasau dhata yathad-pirvam akalpat 
“Brahma created the sun and moon as he had done 
before.” 
Rg Veda 
The smrti says 
nyagrodhah su-mahdn alpe 
yathd bije vyavasthitah 


samyame vi§vam akhilam 
bija-bhite yathd tvayi 
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“O Lord, just as a great banyan tree rests within a tiny 
seed, in the same way at the time of cosmic devastation 
the entire universe rests within You, the seed from which 
it originally sprouted.” 

Visnu Purana 


ndrayanah paro devas 
tasmadj jatas caturmukhah 


“Narayana is the Supreme Personality of Godhead. 
From him the demigod Brahma was born.” 
Varaha Purana 


tene brahma hrda ya adi-kavaye 


“The Supreme Personality of Godhead first imparted 
the Vedic knowledge unto the heart of Brahmaji, the 
original living being.”* 

Srimad-Bhagavatam 1.1.1 


A summary of this gist of this explanation follows: 
The Supreme Personality of Godhead, at the end of 
the period of cosmic devastation, meditating on the 
material universe at it had been before, desiring in His 
heart “I shall become many,” differentiating again the 
jivas and material elements that had become merged 
within Him, creating again, as it had been before, the 
material universe extending from the mahat-tattva to 
the demigod Brahma, manifesting the Vedas exactly as 
they had been before, teaching the Vedas to the demigod 
Brahma within the heart, engaging the demigod Brahma 
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in the creation of the forms of the devas and other living 
entities as they had been before, and personally entering 
the universe and controlling it from within. Omniscient 
by the mercy of the Supreme Personality of Godhead, 
the demigod Brahma, meditating on the archetypal 
forms described in the Vedas, creates the devas and 
other creatures as they had been before. In this way the 
relationship between the names of the devas headed by 
Indra and their archetypal forms described in the Vedas 
is explained. In this way the opponent’s argument of the 
Vedic words does not at all refute (this explanation of 
the nature of the devas). In this way it is proved that 
the devas and other superior beings have the ability to 
meditate on the Supreme Personality of Godhead. The 
Supreme Personality of Godhead’s form the size of a 
thumb is not at all contradicted by this description of 
the ability of the devas to meditate on Him. This is so 
because the form of the Lord is the size of a deva’s thumb 
in this case. 

Now will be considered the question of whether the 
devas are eligible or not to engage in those meditations 
where they themselves are the object of meditation. In 
the Chandogya Upanisad (3.1.1) is the statement asau va 
ddityo deva-madhu tasya dyaur eva tirascina-vamsah (The 
sun is honey for the devas. The heavenly planets are the 
crossbeam, the sky is the beehive, and the rays of sunlight 
are the children). The sun is here the honey of the devas 
and the rays of sunlight are the openings (for drinking 
the honey). Five classes of devas, the vasus, rudras, 
ddityas, maruts, and sadhyas, all headed by their leaders, 
gaze at the honey of the sun and become happy. That is 
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said here. The sun is here called honey because it is the 
abode of a certain sweetness one becomes eligible for by 
performing certain religious works described in the Rg 
Veda and one attains by entering through the doorway of 
the sun’s rays. In other places in the scriptures it is said 
that the devas can perform these meditations. In this 
matter he now explains the opinions of others. 


Sutra 31 
madhv-ddisv asambhavad anadhikdram jaiminih 


madhu-ddisu—in madhu-vidya and other Vedic 
meditations; asambhavat—because of impossibility; 
anadhikaram—qualification; jaiminih—Jaimini. 


Jaimini says the devas do not engage in madhu-vidya 
and other forms of Vedic meditation, because it is not 
possible for them to do so. 


Purport by Srila Baladeva Vidyabhisana 


Jaimini Muni thinks that the devas are not qualified 
to engage in madhu-vidya and other forms of Vedic 
meditation. Why? The sitra says asambhavat (because it 
is not possible for them to do so). The object of worship 
cannot also be the worshiper. It is not possible for one 
person to be both. Furthermore, because the devas do not 
aspire to attain the result of madhu-vidyd meditation, 
namely to become vasus or exalted devas, because they 
already are vasus and devas. 
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Sutra 32 
jyotisi bhavdc ca 


jyotisi—in the splendor; bhadvadt—because of 
existence; ca—and. 


And because the devas do meditate on the effulgent 
Supreme Personality of Godhead. 


Purport by Srila Baladeva Vidyabhiisana 


The Brhad-dranyaka Upanisad (4.4.16) says tad deva 
jyotisam jyotih (the devas meditate on the Supreme 
Personality of Godhead, the light of all lights). Because 
the devas do meditate on the Supreme Personality of 
Godhead, who is described in this passage from the $ruti 
as the supreme effulgence, they naturally do not engage 
in the madhu-vidya and other inferior meditations. 
The explanation that the devas, as well as the human 
beings, naturally engage in meditation on the Supreme 
Personality of Godhead shows that the devas are averse 
to any other kind of meditation. 

Now that this view has been expressed, he (Vyasa) 
gives his opinion. 


Sutra 33 
bhavam tu badarayano’sti hi 


bhavam—existence; tu—but; badarayanah— 
Vyasadeva; asti—is; hi—because. 
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Vyasadeva says the devas do engage in these 
meditations. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to dispel doubt. Lord 
Vyasa thinks the devas are able to engage in madhu- 
vidya and other kinds of Vedic meditation. The word hi 
(because) here implies “desiring to again become devas 
and ddityas, they worship the Supreme Personality of 
Godhead as the archetypal deva and dditya. Because of 
this worship they develop a desire to gain the company 
of the Supreme Personality of Godhead. In this way it is 
possible for them to engage in the madhu-vidyd and other 
Vedic meditations.” This is so because it is understood 
that the worship of the Supreme Personality of Godhead 
is both the goal and the means of attaining the goal. 

They who are now vasus, Gdityas, and other kinds of 
devas meditate on the Supreme Personality of Godhead 
as the archetypal vasu and dditya. At the end of the 
kalpa they become vasus and ddityas and engage in the 
meditation and worship of the Supreme Personality of 
Godhead, who is the Supersoul in their hearts, and who 
is the cause of their becoming vasus and Gdityas again. 
As a result of this worship they will eventually become 
liberated. 

The words dditya, vasu, and the names of the other 
devas are all also names of the Supreme Personality 
of Godhead. This is confirmed by the words ya etam 
evam brahmopanisadam veda (He who understands 
this Upanisad describing the Supreme Personality of 
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Godhead) at the end of the Upanisad. 

It is not that because the devas have already attained 
their exalted positions therefore they have no desire to 
become devas and therefore have no interest in attaining 
the results of Vedic meditation. This is so because it is 
seen in this world that many people, even though they 
already have sons in this lifetime, yearn to again have sons 
in the next life. Furthermore, because they are actually 
meditations on the Supreme Personality of Godhead the 
madhu-vidya meditations of the devas are described in 
the words of the Brhad-dranyaka Upanisad (4.4.16), tad 
deva jyotisam jyotir (The devas meditate on the Supreme 
Personality of Godhead). 

The scriptures say prajapatir akdmayata prajayeyeti sa 
etad agnihotram mithunam apaSsyat. tad udite sitrye’juhot. 
(The demigod Brahma desired: “Let me create children.” 
He then saw two agnihotra sacrifices. When the sun rose 
he performed agnihotra sacrifices). The scriptures also 
say devd vai satram dsata (the devas then performed a 
Vedic sacrifice). These and other passages from the 
scriptures show that the Sruti does not disagree with the 
idea that the devas are able to perform Vedic sacrifices. 
They perform these sacrifices by the order of the Supreme 
Personality of Godhead in order to protect the material 
world. 

Now someone may object: Those who perform the 
madhu-vidyd and other Vedic meditations must wait many 
kalpas before they attain liberation. How is it possible for 
one who yearns for liberation to tolerate such a delay? 
Those who yearn for liberation do not desire to enjoy any 
material happiness, even the happiness of Brahmaloka. 
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The answer is given: This is true. Still, the scriptures 
explain that because of certain unknown past actions, 
some persons voluntarily postpone their personal 
liberation to take up the duties of administering the 
affairs of the material world. This adhikarana shows 
that because even the devas perform the ordinary Vedic 
duties, how much more so should human beings perform 
these duties. 
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Siidras not Qualified for Vedic Meditation 


Introduction by Srila Baladeva Vidyabhiisana 


In was said that human beings, devas, and other 
higher beings are qualified to meditate on the Supreme 
Personality of Godhead. It is not possible to meditate 
on the Supreme Personality of Godhead without having 
studied the Vedanta, for the scriptures say aupanisadah 
purusah (The Supreme Personality of Godhead is revealed 
in the Upanisads). From this, the next topic follows. 


Visaya: In the Chandogya Upanisad (4.1.1-5) is a story 
beginning with the words jdnasrutir ha pautrayanah 
(There was a man named Janaéruti Pautrayana). In that 
story, after hearing the words of some swans, Janasruti 
approached Rainka Muni and offered him many cows, 
necklaces, and chariots. Rainka, however, said ahaha hare 
tvd Sidra tavaiva saha gobhir astu (O siadra, keep your 
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cows, necklaces, and chariots!). After being addressed 
as a Sidra in this way, Janasruti again came, this time 
offering cows, necklaces, chariots, and his daughter 
in marriage. Rainka this time replied tam djahdremah 
Siidranenaiva mukhendladpayisyathah (O Sidra, take this 
away! With this face alone you will make me speak). 
Then the Upanisad describes how Rainka taught him 
the science of samnvarga-vidyd. 


Saméaya: Is a Sidra qualified to study the Vedic 
knowledge or not? 


Pirvapaksa: A Sidra is qualified to study the Vedas for 
the following reasons: 1. Because it is said that all human 
beings are qualified, 2. Because siadras have the ability 
to study, 3. Because the §ruti sometimes uses the word 
Sidra, thus hinting that Sidras are qualified to read the 
Vedas, and 4. Because in the Purdnas and other Vedic 
literatures, Vidura and other sidras are described as 
knowers of the Vedas. 


Siddhanta: The conclusion follows. 
Sutra 34 
Sug asya tad-anddara-Sravanat tadddravandat sitcyate hi 
Sug—sorrow; asya—of him; tad—that; anddara— 
disrespect; $ravanadt—because of hearing; tada—then; 


adravanadt—because of approaching; stcyyate—is 
indicated; hi—because. 
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Because he approached impelled by unhappiness 
from hearing an insult, the word sidra here means 
“unhappy.” 


Purport by Srila Baladeva Vidyabhiisana 


The word na (not), taken from sitra 28, is understood 
in this stra also. Here it means “a Sidra is not qualified 
to study the Vedas.” Why? The sitra says hi, which here 
means “because.” Because Janasruti Pautrayana, who was 
not enlightened with spiritual knowledge, by hearing the 
swans disrespectful words kam u vara enam etat santam 
sayugvdnam iva rainkam attha (What is he compared to 
the great saint Rainka?) became unhappy (suk) and thus 
ran (dru) to meet Rainka. The word Sidra here means 
“he who was unhappy” and “he who ran.” The sage 
uses the word Sidra here to display his omniscience in 
knowing the previous events. The word is not used here 
to indicate the fourth class of men: the Sidras. 

If Janasruti is not a Sidra, then to what class does he 
belong? To answer this question the next sitra says he is 
a ksatriya. 


Sutra 35 
ksatriyatvdvagates cottaratra caitrarathena lingat 
ksatriyatva—status of being a ksatriya; avagates— 
from the understanding; ca—also; uttaratra—in a later 


passage; caitrarathena—with Caitraratha; lingat— 
because of the sign. 
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That he is a ksatriya is understood from the clue 
related to the caitraratha. 


Purport by Srila Baladeva Vidyabhiisana 


Janasruti is understood to be a ksatriya. He possesses 
religious faith and a host of other virtues. He is very 
charitable. He gives charity generously. He is the ruler of 
the people. For these reasons it is said that he isa ksatriya. 
Because he sent (a messenger to search for Rainka) and 
because he gave cows, necklaces, chariots, his daughter, 
and many other things in charity, it is said that he is a 
ksatriya. It is not possible for anyone but a ksatriya to 
possess these qualities. Because he thus displays the 
qualities of a king, Janagruti should be understood to be 
a ksatriya. At the end of the story it is also understood 
that he is a ksatriya. At the end of the story, where 
the description of sarhvarga-vidyd is concluded, there 
is mention of the ksatriya status of a person named 
Abhipratari Caitraratha. In the concluding passage 
a brahmacdari begged alms from Saunaka Kapeya and 
Abhipratari Kaksaseni when these two were serving food 
to others. 

If someone objects: “In this passage the status of 
Abhipratarias either a ksatriya or caitraratha is not proved 
in any way,” then the sutra answers: lingat (because of a 
clue). The clue that Saunaka Kapeya and Abhipratari 
Kaksaseni were friends proves it. The Tandya Brahmana 
(20.12.5) says: caitena caitraratham kapeyo ayajayan (The 
members of the Kapeya family made Caitraratha perform 
a sacrifice). In this way the Sruti maintains that because 
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of his relationship with the Kapeyas, Abhipratari must 
have been a Caitraratha. 

That the Caitraratha family were ksatriyas is confirmed 
by the words tasmdc caitrarathir ndma ksatra-patir ajayata 
(From him was born another ksatriya of the Caitraratha 
family). In this way his ksatriya status is clearly proved. 

Therefore Saunaka Kapeya and Abhipratari 
Caitraratha, who were both learned in samvarga-vidyd, 
were a bradhmana and a ksatriya respectively, and in 
the subject of sarhvarga-vidyd, they were also guru and 
disciple respectively. Rainka and Janasruti had the same 
relationship, and therefore Janasruti must have been 
a ksatriya. In this way it is proved that a Sidra is not 
qualified to study the Vedas. 

Referring to the Sruti, he again establishes this point. 


Sutra 36 
samskdara-pardmarsat tad-abhavabhilapdc ca 


samskadra—of the purificatory rituals; paramarsat— 
because of the reference; tad—of them; abhadva—of the 


non-existence; abhilapdt—because of the explanation; 
ca—also. 


This is also so because the scriptures state both 
the necessity of undergoing the sarhskaras (rituals of 


purification) and the exclusion of the siidras from these 
rituals. 
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Purport by Srila Baladeva Vidyabhiisana 


In the Sruti-sastra is the passage asta-varsamn brahmanam 
upaniyata tam adhydpayed ekddese ksatriyarn dvddase 
vaigyam (One should perform the samskara and teach 
a brahmana boy when he is eight years old, a ksatriya 
boy when he is eleven years old, and a vaisya boy when 
he is twelve years old). This shows that brahmanas are 
eligible to study the Vedas because they are also eligible 
for the samskdras. The scriptures also say ndgnir na yajrio 
na kriya na samskdro na vratdni sidrasya (A Sudra is not 
allowed to light the sacred fire, perform a fire sacrifice, 
perform religious rituals, undergo the samskdras, or 
follow vows of penance). In this way it is established that 
because a Sidra is not allowed to undergo the samskdras, 
he is also not allowed to study the Vedas. 

Now he confirms the view that the Ssadras are not 
eligible for the sarnskdras. 


Siitra 37 
tad-abhdva-nirdhdrane ca pravrtteh 
tat—of that; abhadva—of the non-existence; 
nirdhdrane—in ascertaining; ca—also; pravrtteh— 


because of endeavor. 


(This is so) also because care is taken to determine 
that (a student) is not (a Sidra). 
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Purport by Srila Baladeva Vidyabhisana 


Inthe Chandogya Upanisad (4.4.4-5) (when asked about 
his caste, Jabali said) ndham etad vede bho yad gotro’ham 
asmi (1 do not know into what caste | was born). These 
truthful words convinced the sage Gautama that Jabala 
was not a Sidra. Gautama then said naitad abrahmano 
vivaktum arhati samidham saumydhara tvopanesye na 
satyad agah (One who is not a brahmana cannot speak in 
this way. O gentle one, please bring the sacred fuel and 
I shall initiate you as a brahmana. You did not deviate 
from the truth). This endeavor by the guru Gautama 
demonstrates that only the brahmanas, ksatriyas, and 
vaigyas are eligible to receive the samskdras. The sidras 
are not eligible. 


Siitra 38 
§ravanddhyayandartham pratisedhat smrtes ca 
§ravana—hearing; d@dhyayana—study; artharn—for 
the purpose; pratisedhat—because of the prohibition; 


smrteh—from the smrti-Sastra; ca—also. 


This is so because the smrti-sastra also prohibits the 
Sadras from hearing and studying (the Vedas). 


Purport by Srila Baladeva Vidyabhiisana 


The smrti-sdastra says pady u ha vd etat Smasanam 
vac chiidras tasmadc chitdra-samipe nddhvetavyvam (A 
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Sidra is a beast. He is a crematorium. For this reason 
he should not be taught the Vedas). The smrti also 
says tasmdc chiidro bahu-pasur ayajitiyah (A Sidra is 
a big beast. He cannot perform the Vedic sacrifices). 
Because of these prohibitions a Sidra is not eligible to 
hear the Vedas. Because he is not allowed to hear the 
Vedas, it is therefore also not possible for him to study 
the Vedas, understand their meaning, or follow the 
rituals and penances described in them. All these are 
forbidden for him. The smrti-Sdstra says ndgnir na yajnah 
Sidrasya tathaivadhyayanam kutah kevalaiva tu Susrusa 
tri-varndnam vidhiyate (A Sidra is not allowed to light 
the sacred fire or perform Vedic sacrifices. Neither is he 
allowed to study the Vedas. What is he allowed to do? His 
sole duty is to faithfully serve the three higher castes). 
The smrti also says veddksara-vicdrane Stidro patati tat- 
ksanat (A Ssudra who studies the Vedas at once falls into 
degraded life). 

Some souls, such as Vidura and others, although born 
as Sidras, become elevated by their attainment of perfect 
transcendental knowledge. By hearingand understanding 
the Purdnas and other transcendental literatures, sadras 
and others can become liberated. The only real classes of 
higher and lower among men are determined by the final 
result of their lives. 
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OX pitacans 9 


The Thunderbolt in Katha Upanisad 2.3.2 


is the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Now that this digression is concluded, he again 
reflects on the original topic. 


Visaya: In the Katha Upanisad is read the following 
passage: 


yad idam kificit jagat sarvarn 
prdna ejati nihsrtam 
mahad bhayam vajram udyatam 
ya etad vidur amrtas te bhavanti 


“When it breathes all the manifested world trembles 
in fear. Those who know this thunderbolt become 
immortal.” 


Sarngaya: Does the word vajra here mean “thunderbolt” 
or the Supreme Personality of Godhead? 


Pirvapaksa: Because the vajra here causes trembling, 
and because the description of liberation attained 
by understanding this vajra is merely a collection of 
meaningless poetic words, the word vajra here should be 
understood to mean “thunderbolt.” For these reasons, 
and because the word prdna here does not mean “breath” 


ecninceeaangsinnone-acalia 
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but “protector,” in this passage it is not possible to say 
that the word vajra means “the Supreme Personality of 
Godhead.” Because the phrase udyatam:-vajram (raised 
thunderbolt) contradicts this second interpretation, the 
word vajra must mean “thunderbolt.” 


Siddhanta: The conclusion follows. 
Sutra 39 
kampanat 

kampandat—because of trembling. 


Because (the entire world) trembles (the vajra must 
be the Supreme Personality of Godhead). 


Purport by Srila Baladeva Vidyabhiisana 


Because it makes the entire universe tremble, this 
vajra must be the Supreme Personality of Godhead. This 
is so also because of the following statement of Brahma- 
vaivarta Purana: 


cakram cankramandd esa 
vajandd vajram ucyate 

khandanat khadga evaisa 
heti-nama harih svayam 


“Because He goes (cankramana) everywhere, He is 
called Cakra (moving ina circle). Because He moves about 
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(vajana, He is called Vajra (thunderbolt). Because He 
cuts apart (khandana) the demons, He is called Khadga 
(sword). These are names of Lord Hari.” 


Also, because the word prdna (breath) and the word 
bhaya (fear) are used, the passage must refer to the 
Supreme Personality of Godhead. In these ways it is 
established that the word vajra here refers to the Supreme 


Personality of Godhead. 


Sitra 40 
jyotir-darganat 
jyotih—effulgence; darsanadt—because of seeing. 


It is so because the vajra is described as jyotih 
(splendor). 


Purport by Srila Baladeva Vidyabhiisana 


Before the passage discussed is the following statement 
(Katha Upanisad 2.2.15): na tatra siiryo bhati na candra- 
tarake (When He does not shine, then neither sun, 
moon, nor stars show their splendor). After the passage 
discussed is the statement (Katha Upanisad 2.3.3) bhaydd 
asyagnis tapati (Out of fear of Him, fire glows). In both 
these passages the Supreme Personality of Godhead is 
described as transcendental splendor, and therefore 
the passage describing the vajra (thunderbolt) between 
these two passages must refer to the effulgent Supreme 
Personality of Godhead. 
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OD pikarans 10 


The “Akasa” in Chandogya Upanisad 8.14.1 is the 
Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


In the Chandogya Upanisad (8.14.1) is the following 
statement: Gkdgo ha vai nadma-riipayor nirvahitad te yad 
antara tad brahma tad amrtam sa adtmd (Sky is the creator 
of names and forms. That sky within is expanded without 


limit. That sky is eternal. That sky is the Self). 


SamSaya: Does the word “sky” here refer to the jiva 
liberated from the bondage of repeated birth and death, 
or does “sky” here refer to the Supreme Personality of 


Godhead? 


Parvapaksa: The scriptures say asva iva romani vidhitya 
papam (As a horse shakes its mane, so do | shake off all 
sins and become liberated). This shows that the “sky” 
here refers to the liberated jiva. The words yad antara 
(which is within) clearly points to the liberated jiva who 
is free from all names and forms. This is also so because 
the phrase “the creator of names and forms” may refer 
to the jiva before he was liberated. The word akdsa here 
means “effulgence.” Everything therefore indicates that 
the “sky” here is the liberated jiva. The words tad brahma 
tad amrtam (it is expanded without limit. It is eternal) 
describe the qualities the jiva attains when he becomes 
liberated. 
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Siddhanta: The conclusion follows. 


Sitra 41 
akdaso’rthantaratvadi-vyapadesat 


akasah—sky; artha—meaning; antaratva—difference; 
adi—beginning with; vyapadesat—because of the 
description. 


The “sky” here is the Supreme Personality of Godhead 
because the “sky” described here is different from the 
liberated jiva, and for other reasons also. 


Purport by Srila Baladeva Vidyabhiisana 


The “sky” here is the Supreme Personality of 
Godhead and not the liberated jiva. Why? The sutra says 
arthantaratvddi-vyapadesat (because the “sky” described 
here is different from the liberated jiva, and for other 
reasons also). The meaning is this: Because the liberated 
jiva cannot be the creator of names and forms, the “sky” 
here must be something other than him. When the jiva is 
not liberated but bound to the material world, he attains 
various names and forms by the force of his previous 
karma. By himself he has no power to create these names 
and forms. When the jiva is liberated he takes no part in 
the affairs of the material world, as will be described in a 
later stra (4.4.17). The Supreme Personality of Godhead, 
however, is described in the §ruti as the creator of the 
material world. The Chdndogya Upanisad therefore says 


—eiht—— 
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anena jivendtmandnupravisya ndma-ripe vyakaravani 
(With the jivas I will now enter the material world. Now 
I will create a variety of names and forms). For all these 
reasons the “sky” here should be understood to be the 
Supreme Personality of Godhead. 

The word Gdi (and for other reasons also) in the sutra 
refers to the word brahma (expanded without limit) in 
the passage of the Upanisad. This phrase cannot describe 
the liberated jiva, although it may very naturally describe 
the Supreme Personality of Godhead. In this way the 
word “sky” refers to a sky that is all-pervading. Because 
this description can properly refer only to the Supreme, 
the “sky” here is proved to be the Supreme Personality of 


Godhead. 
OL pikarans 11 


At Both the Time of Dreamless Sleep and the Time of 
the Jiva’s Departure from the Material World the _Jiva 
and the Supreme Personality of Godhead are Different 


Introduction by Srila Baladeva Vidyabhiisana 


Piirvapaksa: So be it. Still, it cannot be held that the 
Supreme Personality of Godhead is different from the 
liberated jiva. This is said because of the overwhelming 
evidence of scripture. For example, inthe Brhad-dranyaka 
Upanisad it is said: 


katama atmeti yo’yarn vijfidnamayah purusah pranesu 


a ree 
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hrdy-antar-jyotih sa samanah sann ubhau lokav 
anusaricarati 


“Who is the Self? He is a person full of knowledge 


who stays in the life-breath. He is the splendor in the 


heart. Remaining always the same, he wanders in the two 
worlds.” 


Describing the conditioned jiva in this way, the text 
continues: 


sa va ayam Gtm4 brahma vijidnamayah 
“This Self is the omniscient Brahman.” 


In this way it says that the jiva is Brahman. It further 
says: 


athakamayamdanah 
“He becomes free from all desires.” 


This describes the liberated jiva’s condition. Then it 
says: 


brahmaiva san brahmapyeti 
“Being Brahman, he attains Brahman.” 
In this way it is conclusively stated that he is identical 


with Brahman. Then, at the end it says: 
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abhayam vai brahma bhavati ya eva veda 
“He who knows this becomes the fearless Brahman.” 
The result of hearing the passage is given here. 


The statement, in some passages, that the jiva and 
Brahman are different are like the sky within a pot and 
the great sky beyond it. When he is liberated, the jiva 
becomes the Supreme just as when the pot is broken 
the sky in the pot becomes the same as the great sky 
beyond. Because the jiva is thus the Supreme Personality 
of Godhead, he is the creator of the universes and 
everything else that the Supreme is. In this way there is 
no difference between the liberated jiva and the Supreme 
Brahman. 


Siddhanta: To refute this, he says: 
Sutra 42 
susupty-utkradntyor bhedena 


susupti—in dreamless sleep; utkradntyor—and in 
death; bhedena—because of the difference. 


Because the difference is present in both death and 
dreamless sleep. 
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The word vyapadesat (because of the description), 
which was used in the previous sutra, should be 
understood in this sitra also. In the previously quoted 
passages it is not possible to draw the understanding that 
the liberated jiva is actually Brahman. Why? Because it is 
clearly explained that in the states of dreamless sleep and 
death the jiva and Brahman are different. The difference 
in dreamless sleep is described in these words (Brhad- 


dranyaka Upanisad 4.3.12): 


prajniendtmand samparisvakto na bahyam kificana veda 
nantaram 


“Embraced by the omniscient Self, he knows nothing 
else, either without or within.” 


The difference in death is described in these words 
from the same passage: 


prdjiiendtmana anvariidha utsarjan yati 


“Mounted by the omniscient Self, and groaning, he 
leaves.” 


The word utsarjan here means groaning. It is not 
possible that the jiva, who knows hardly anything, can 
be the omniscient Self by whom he is mounted. Because 
the jiva is not omniscient it is also not possible that the 
omniscient Self here is another jiva. 


oe 
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If it is said, “Because in these conditions the jiva is 
still influenced by material designations, your point is 
not proved,” then the author replies: 


Sutra 43 
paty-adi-sabdebhyah 


pati—Lord; adi—beginning with; sabdebhyah— 
because of the words. 


Because of the use of pati (Lord) and other words. 
Purport by Srila Baladeva Vidyabhisana 


In the same Brhad-dranyaka Upanisad, a little 
afterwards, the word pati and other similar words are 
used in these words (Brhad-dranyaka Upanisad 4.4.22): 


Sa va ayam atm4 sarvasya vasi sarvasyesanah 
sarvasyddhipatih sarvam idam prasasti yad idam kifica sa 
na sddhuna karmanda bhiydn natra vasadhunda kaniyan 
esa bhitadhipatir esa lokesvara esa loka-pdlah sa setur 
vidharana esam lokdnam asambheddya 


“He is the Self, the dominator over all, the controller 
of all, the king of all. He rules over all. He is not made 
greater by pious work nor lesser by impious work. He is 
the king of all that is. He is the master of the worlds. He 
is the protector of the worlds. He is the boundary so the 
worlds will not break apart.” 
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From this is may be understood that Brahman, or 
the Supreme Personality of Godhead, is different from 
the liberated jiva. Because it cannot be said that the 
liberated jiva has dominion over all or control over all, 
and because sutra 4.4.17 will say jagad-vyapara-varjyam 
(The liberated jiva has not the power to create the 
universes), the idea that Brahman and the liberated jiva 
are identical is refuted. 

This idea is also refuted by the Taittiriya Upanisad, 
where it is said of Brahman: 


antah pravistah Sasta jananam 
“He is the controller in the living entities’ hearts.” 


Neither can it be said that the difference between 
them is only because of the jiva’s identification with a 
material body, because the $ruti-Sastra explains that the 
difference between them is present even after the jiva 
is liberated. In the amsddhikarana of this book (2.3.41), 
I will refute the identification of jiva and Brahman in 
more detail. 

The statement ayam dtma brahma (the self is 
Brahman) simply means that the jiva has a small portion 
of Brahman’s qualities. The phrase brahmaiva san 
brahmdapyeti (Becoming Brahman, he attains Brahman) 
should be understood to mean that the jiva, by attaining 
a portion of eight of Brahman’s qualities, becomes like 
Brahman. Because the Sruti-Sastra says: paramam samyam 
upaiti (He becomes like Brahman), and because of the 
previous explanation of brahmaiva san brahmapyeti, 
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therefore the nature of Brahman is different from that 
of the liberated jiva. 

In this proof that Brahman is different form the jiva in 
either conditioned or liberated states of existence, that 
the “sky” from which all names and forms have come is the 
Supreme Personality of Godhead and not the liberated 
jiva, is also proved. Any doubt that may have remained 
in spite of the statements of the sutras: netaro’nupapatteh 
(1.1.16) and bheda-vyapadesac ca (1.1.17), is dispelled by 
this proof that even at the time of liberation the jiva 
remains different from Brahman. Therefore there is no 
fault in the explanations given for these two (1.1.16 and 
1.1.17) sutras. 


OR wikarans 1 


The Word “Avyakta” in Katha Upanisad 
1.3.11 Refers to the Subtle Body and not to Pradhana 


Introduction by Srila Baladeva Vidyabhiisana 
Invocation 


tamah sankhya-ghanodirna- 
vidirnam yasya go-ganaih 
tam samvid-bhisanam krsna- 
pisanam samupdsmahe 


Let us offer our respectful obeisances to the Krsna- 
sun, which is decorated with transcendental knowledge, 


and which with its effulgence dispels the deep darkness 
of Sankhya. 


(Visaya): Previously the sutras affirmed that the 
Supreme Brahman is He the knowledge of whom 
brings liberation, He who is the seed of the birth, 
maintenance, and destruction of the material universes, 
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who is different from both the jivas and dead matter, who 
possesses innumerable inconceivable potencies, who is 
all-knowing, who possesses all auspicious qualities, who 
is free from all inauspiciousness, who possesses unlimited 
opulences, and who is supremely pure. 

Now we will consider the theory that the pradhdna 
(primordial material nature) and the pum (individual 
living entities) together comprise all that exists (and there 
is no God separate from them), which is propounded in 
the Kapila-tantra and perhaps also seen in some branches 
of the Vedas. They quote the following passage from 
Katha Upanisad: 


indriyebhyah para hy artha 

arthebhyas ca param manah 
manasas tu para buddhir 

buddher atma mahan parah 


mahatah param avyaktam 
avyaktat purusah parah 
purusdn na param kiricit 
sd kdsthd sa para gatih 


“The sense objects are higher than the senses. The 
mind is higher than the sense objects. Intelligence is 
higher than the mind. The mahat is higher than the 
intelligence. The avyakta (the unmanifested) is higher 
than the mahat. The purusa (the person) is higher than 
the unmanifested. Nothing is higher than the person. 
The person is the highest.” 
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Sarhgaya: The doubt here is whether the word avyakta 
(the unmanifested) refers to the pradhdana (the primordial 
stage of material nature) or the Sarira (the body). 


Pirvapaksa: The opponent may answer this doubt by 
saying that because both Ssruti and smrti give the sequence 
as first mahat, then avyakta, and then purusa, therefore 
the word avyakta here must refer to the pradhdana. 


Siddhanta: Whether the word avyakta refers to 
pradhana or Sarira is explained in the following sitra. 


Sutra 1 


anumanikam apy ekesdm iti cen na Sarira-ripaka- 
vinyasta-grhitair darSayati ca. 


anumdanikam—the inference; apy—even; ekesam— 
of some; iti—thus; cen—if; na—not; farira—the body; 
rupaka—the metaphor; vinyasta—placed; grhitair— 
because of being accepted; darsayati—reveals; ca— 
and. 


If some assume (that the word avyakta in this passage 
of the Katha Upanisad refers to the pradhana), then I 
say, “No.” The fact that this passage is part of a metaphor 
referring to the body clearly shows (that the word avyakta 
here means Sarira). 


276 Z eddnta Oe 
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The Kathakas (ekesam) consider (anumdnikam) 
that the word avyakta here refers to the pradhadna. The 
opponent may object: The etymology of the word avyakta 
is “that which is not (a) manifested (vyakta).” If this is 
so, then the word avyakta cannot mean anything except 
the pradhana (unmanifested material nature). 

What is the answer to this objection? The answer 
is given in this sutra, in the phrase beginning with the 
word Sarira. Because it is employed in a passage where 
the body is compared to a chariot, the word avyakta here 
refers to the Sarira (body). The passage preceding this 
that mentions avyakta, which is a metaphor where the 
material body is considered to be a chariot, clearly shows 
this. The preceding passage is given here. 


Gtmdnam rathinam viddhi 
§ariram ratham eva ca 
buddhim tu sdrathim viddhi 


manah pragraham eva ca 


indriyani hayan adhur 

visayams tesu gocaran 
atmendriya-mano-yuktam 
bhoktety Ghur manisinah 


yas tv avijndnavan bhavaty 
ayuktena manasa sada 
tasyendriydny avasyani 
dustdsvd iv sdratheh 
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yas tu vijndnavan bhavati 
yuktena manasa sada 
tasyendriyani vasyani 
sad-a§va iva sdratheh 


yas tu vijnidnavan bhavaty 
amanaskah sada-Sucih 
na sa tat-padam Gpnoti 
samsd@ram caddhigacchati 


yas tu vijndnavdan bhavati 
sa-manaskah sada Sucih 
sa tu tat-padam dpnoti 
yasmad bhityo na jayate 


vijiidna-sarathir yas tu 
manah pragrahavan narah 
so'dhvanah param apnoti 
tad visnoh paramam padam 


indriyebhyah para hy artha 

arthebhyas ca param manah 
manasas tu para buddhir 

buddher dtma mahdn parah 


mahatah param avyaktam 
avyaktat purusah parah 
purusdn na param kificit 
s@ kastha sa para gatih 
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“The individual is the passenger in the car of the 
material body, and the intelligence is the driver. Mind 
is the driving instrument, and the senses are the horses. 
The self is thus the enjoyer or sufferer in the association 
of the mind and senses. So it is understood by great 
thinkers. 

“For a fool who does not control his mind, the senses 
are wild horses drawing the charioteer. For the wise 
man who controls his mind, the senses are good horses 
obedient to the charioteer. 

“An impious fool who does not control his mind does 
not attain the spiritual world. He attains the world of 
repeated birth and death. A pious wise man who controls 
his mind attains the spiritual world. He never again takes 
birth. 

“A person who has transcendental knowledge as a 
charioteer, and who tightly holds the reins of the mind, 
attains the path’s final destination: the supreme abode of 
Lord Visnu. 

“The sense objects are higher than the senses. The mind 
is higher than the sense objects. Intelligence is higher than 
the mind. The mahat (material nature) is higher than the 
intelligence. The avyakta (the unmanifested) is higher 
than the mahat. The purusa (person) is higher than the 
unmanifested. Nothing is higher than the person. The 
person is the highest.” 


Here the devotee who desires to attain the abode of 
Lord Visnu is described as the passenger in a chariot. 
His body and other possessions are described as a 
chariot with its various parts. The traveler who keeps 


ride 
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the chariot and its parts under control attains the 
supreme abode of Lord Visnu. After this is explained, 
the verses beginning indriyebhyah para hy arthah explain 
how in the control of the body and its various adjuncts, 
which are metaphorically considered a chariot and its 
adjuncts, the various members are more or less difficult 
to control. In this metaphor of the chariot, the senses 
and other adjuncts of the body are described as horses 
or other adjuncts of the chariot. The indriyebhyah verses 
continue this discussion. Of the things mentioned in the 
previous verses, only the body itself is not listed in the 
indriyebhyah verses, and therefore the single ambiguous 
item (avyakta) must refer to the Sarira (body) by default. 
The pradhdna interpretation of this word is also disproved 
because the content of the indriyebhyah verses disagrees 
with the tenants of sankhya philosophy. 

Now the following objection may be raised. The body 
is clearly manifest. How is it that it is here described as 
unmanifest? To answer this doubt the author says: 


Sutra 2 
suksmam tu tad-arhatvat 


siksmam —subtle; tu —certainly; tad-arhatvat— 
because of appropriateness. 


The word Sarira (body) here certainly means the 
sutble body (stiiksma-Sarira), because that is appropriate 
in this context. 
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The word tu (certainly) is used here to dispel doubt. The 
word Sarira here means siiksma-Sarira (the subtle body). 
Why? Because that meaning is appropriate. Because it 
is appropriate to describe the siksma-Sarira as avyakta 
(unmanifest). The quote from Brhad-dranyaka Upanisad 
(1.4.7): tad dhedamh tarhy avyakrtam asit (Then there was 
the unmanifested),” shows that before the gross material 
universe was manifested the living force was present. 
This shows that the word “unmanifested” is appropriate 
to describe the subtle body. 

The objection may be raised: If the original cause is 
subtle, then why should that subtle cause not be described 
as the pradhdna (unmanifested material nature) of the 
sankhya theory? 

To answer this doubt he says: 


Siitra 3 
tad-adhinatvad arthavat 


tad—on Him; adhinatvad —because of dependence; 
arthavat—possessing the meaning. 


This meaning should be accepted because the pradhana 
(unmanifested material nature) is ultimately dependent 
on Him (the Supreme Brahman). 
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The meaning here is that because pradhdna is 
ultimately dependent on the Supreme Brahman, which 
is the original cause of all causes, the creative actions of 
pradhdna are not the original cause, but are themselves 
caused by the Supreme Brahman. Because pradhdna 
is naturally inactive, it only acts when inspired by the 
glance of Brahman. This is described in the following 
statements of Vedic literature. 


maydam tu prakrtirn vidyadn 
mayinam tu mahesvaram 


“The Supreme Personality of Godhead is a magician, 
and the material world is His magical show.” 
—Svetasvatara U panisad (4.10) 


asman m4@yi srjate visvam etat 


“The master of Maya creates this world.” 
—Svetasvatara Upanisad (4.9). 


ya eka varno bahudhda §akti-yogad 
varndn anekdn nihitartho dadhati 


“He who has no rival creates the varieties of this world, 
using His own potencies according to His own wish.” 
—Svetasvatara Upanisad (4.1). 
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sa eva bhityo nija-virya-coditm 
sva-jiva-mayam prakrtim sisrksatim 
andma-rupatmani rupa-namani 
vidhitsama@no’nusas@ra Sastra-krt 


“The Personality of Godhead, again desiring to give 
names and forms to His parts and parcels, the living 
entities, placed them, under the guidance of material 


nature. By His own potency, material nature is empowered 
to re-create.” 


—Srimad-Bhagavatam 1.10.22 


pradhdnam purusam capi 
pravisyatmecchayda harih 

ksobhayam dsa samprapte 
sarga-kdle vyaydvyayau 


“At the time of creation Lord Hari enters the changing 
pradhana and the unchanging living souls, and agitates 
them according to His wish.” 


—Visnu Purana 


mayadhyaksena prakrtih 
suyate sa-caracaram 
hetundnena kaunteya 
jagad viparivartate 


“The material nature, which is one of My energies, is 


working under My direction, O son of Kunti, producing 
all moving and non-moving beings. Under its rule this 
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manifestation is created and annihilated again and 
again.” 


—Bhagavad-gita 9.10 


We do not accept the sankhya theory because it 
considers pradhdna the original, independent cause of 
all causes. 


Sutra 4 
Jneyatvadvacanatvdc ca 


jiieyatva—the state of being the object of knowledge; 
avacanatvadt—because of non-description; ca—and. 


The avyakta of this passage is not described as the 
object of knowledge. This is another reason for not 
interpreting this avyakta to be pradhana. 


Purport by Srila Baladeva Vidyabhiisana 


Claiming that liberation is obtained by understanding 
the difference between the spiritual living entity, or soul, 
and the modes of material nature, the sankhya theorists 
affirm that one should know the real nature of pradhadna 
in order to obtain certain powers. Because this passage 
from the Katha Upanisad in no way describes any of this, 
the word avyakta here cannot refer to the pradhdna of 
the Sankhyites. 
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Siitra 5 
vadatiti cen na prajrio hi prakaranat 


vadati—says; iti —thus; cet —if; na —no; prajfio — 
the omniscient Paramatma; hi —indeed; prakarandt— 
because of reference. 


If someone says “This passage does describe pradhana 
in this way,” then I say, “No. That statement refers to 
the omniscient Personality of Godhead.” 


Purport by Srila Baladeva Vidyabhiisana 


Someone may object: “Your contention that the word 
avyakta in this passage of Katha Upanisad cannot refer 
to pradhana because the avyakta here is not described 
as the object of knowledge has in no way been proved. 
Pradhdna is described in this way in the very next verse 


(Katha Upanisad 1.3.15): 


asabdam asparsam ariipam avyayam 
tathd-rasam nityam agandhavac ca yat 
andady anantam mahatah param dhruvam 
nicdyya tam mrtyu-mukhat pramucyate 


“By meditating on the soundless, touchless, 
formless, unchanging, tasteless, eternal, fragranceless, 
beginningless, endless, Supreme Great, one becomes free 
from the mouth of death.” 


—+4<— —_____— 
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Someone may object: If these words do not describe 
pradhana as the ultimate object of knowledge, then what 
do they describe? 

To this objection I reply: These words describe the 
omniscient Personality of Godhead. These words are an 
appropriate description of the Supreme Personality of 
Godhead, about whom the following words are said: 


purusdn na param kificit 
sd kdstha s& para gatih 


“Nothing is higher than the Supreme Person. The 
Supreme Person is the highest.” 


—Katha Upanisad 1.3.11 


esa sarvesu bhitesu 
gudhatm4 na prakdSate 


“Hiding in the hearts of all beings, the Supreme 
Personality of Godhead is not openly manifest.” 


—Katha Upanisad 1.3.12 


To further explain that the word in question does not 
refer to pradhana he says: 


Siitra 6 
trayandm eva caivam upanyasah prasnasg ca 
trayanadm —of the three; eva —indeed; ca—certainly; 


evam —in this way; upanydsah —mention; prasnas — 
question; ca—and. 


bh — 
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In this context three questions certainly are 
mentioned. 


Purport by Srila Baladeva Vidyabhiisana 


The word ca (certainly) here is meant to remove doubt. 
In this passage of Katha Upanisad only three questions 
are asked. They are: 1. Naciketa’s request that his father 
be kind to him, 2. His request for celestial fire, and 3. His 
desire to know the true nature of the self. Nothing else is 
asked. There is no mention of pradhana. 


Sitra 7 
mahadvac ca 
mahat—the mahat; vat —like; ca—also. 
This usage is like the usage of the word mahat. 
Purport by Srila Baladeva Vidyabhiisana 


Because the word mahdn in the phrase buddher 
dtmd mahan parah (The Great Self is higher than the 
intelligence) is never taken to mean the mahat-tattva 
(material nature) of the sankhya theory, in the same 
way the avyakta (unmanifested) mentioned here to be 
higher than this mahat should not be taken to mean the 
pradhana of sankhya. 
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The “Aja” of Svetasvatara Upanisad 4.5 
does not mean “Pradhana”’ 


Introduction by Srila Baladeva Vidyabhisana 


Now another smdrta theory is refuted. The following 
is quoted from the Svetasvatara Upanisad (4.5): 


ajam ekam lohita-sukla-krsnam 
bahvih prajah srjamanam saripah 
ajo hy eko jusamdno’nuSete 
jahaty enarm bhukta-bhogam ajo’nyah 


“A certain unborn male serves the red, white, and 
black unborn female that creates the many living entities 
and their forms, while another unborn male abandons her 
as she enjoys pleasures.” 


Sammgaya: Does the word aja here mean the pradhdna 
of sankhya, or does it mean the potency of Brahman 


described in this Upanisad? 


Pirva-paksa: Without any external help the unborn 
material nature creates the innumerable living entities. 


Siddhanta: In regard to this, the sankhyas’ belief 
concerning the creation, he says: 


$5 Vania @y 
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Sutra 8 
camasavad avisesat 


camasa—a cup; vat —like; avisesat—because of not 
being specific. 


(The word aja in Svetasvatara Upanisad 4.5 does not 
mean the sankhya conception of material nature) because 
of the lack of a specific description. It is like the word 
camasa (cup) in Brhad-adranyaka Upanisad 2.2.3. 


Purport by Srila Baladeva Vidyabhiisana 


The word na (not) should be read into this sutra from 
sitra 1.4.5. It cannot be said that the female described 
here is the material nature as described in the sankhya- 
smrti. Why? Because the material nature is not specifically 
described in this passage. Because there is no specific 
description, but only the mention of being unborn in 
the word aja, which is derived from the phrase na jdayate 
(it is not born). It is like the example of the cup. In the 
Brhad-dranyaka Upanisad (2.2.3) it is said: 


arvag-bilas camasa iirdhva-budhna 


“There is a cup with its mouth down and its bottom 
99 


up. 


It is not possible to take the word camasa, which is 
derived from the verb cam (to drink), in this mantra as 


eee ore 
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literally a cup, or vessel to consume what was offered in 
a yajfia. It is also not possible to consider the meaning 
of a word without reference to etymology. For this 
reason it is not possible to interpret the word in this 
mantra as the material nature described in the sankhya- 
smrti. It is also not possible because the sankhya-smrti 
considers that material nature creates the living entities 
independently. 

The aja here is the potency of the Supreme Personality 
of Godhead, which is described in the Vedas. Giving a 


specific reason to accept this, he says: 
Sutra 9 
jyotir upakrama tu tatha hy adhtyate eke 
jyotih—light; upakrama—beginning with; tu— 
indeed; tatha— in that way; hi—indeed; adhiyate—said; 
eke—some. 
Light is its origin. Also, other passages confirm it. 
Purport by Srila Baladeva Vidyabhisana 
The word tu (but) is used in the sense of certainty. 
The word light is used to mean the Supreme Personality 
of Godhead. In this way He is celebrated in the $ruti- 
§Gstra (Brhad-dranyaka Upanisad 10.4.16): 


tad devd jyotisarh jyotih 


“The demigods meditate on Him, the light of lights.” 


—r ibe 
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The word upakrama should be understood here in the 
sense of “cause.” Because this aja (unborn) has Brahman 
as its cause, its being unborn is metaphorical only, just as 
the “cup” in Brhad-dranyaka Upanisad 2.2.3. 

In that passage it is said: 


arvag-bila§ camasa trdhva-budhna 


“There is a cup with its mouth down and its bottom 
99 


up. 

As the “cup” here is actually a skull, in the same way 
the aja (unborn) here is not actually unborn, but is the 
potency born from Brahman, as is described in the first 


and fourth chapters of Svetasvatara Upanisad. 
The first quote is (Svetasvatara Upanisad 1.3): 


te dhyana-yoganugata apasyan 
devatma-Saktim sva-gunair nigudham 


“The dhyana-yogis saw the Supreme Lord’s potency, 
which was hidden by its own qualities.” 


The second quote is (Svetasvatara Upanisad 4.1): 
ya eka-varno bahudha sakti-yogat 


“He (the Lord) who is one has become many by the 
touch of His potency.” 


Then the author gives another reason in the siitra’s 
words tatha hi. Hi in this context means “reason.” The 


i — 
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reason is the evidence given in other passages (adhiyate 
eke). That the material nature is born from the Supreme 
Personality of Godhead is also explained in the following 
passage (Mundaka Upanisad 1.1.9): 


tasmad etad brahma ndma riipam annam ca jayate 


“From Him (the Lord), pradhana, names, forms, and 
food, are all born.” 


The word brahma here means pradhdna, which is 
situated in the three modes of nature, and which is also 
called brahma in Bhagavad-gita (14.3): 


mama yonir mahad brahma 


“The total material substance, called Brahman, is the 
source of birth.”* 


Now our opponent may ask: How then is the material 
nature unborn? Then, if it is unborn, how can it be born 
from light? 

Fearing that these questions may be raised, he says: 

Siitra 10 
kalpanopadesdac ca madhv-ddi-vad avirodhah 
kalpana—creation; upadesat—from the instruction; 


ca—certainly; madhv—honey; ddi—beginning with; 
vad —like; avirodhah—not a contradiction. 


$$ — 
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Because it is said to be created by the Supreme it is 
not a contradiction to say that pradhana is both created 
and uncreated. In this way it is like honey and some other 
things that are both created and uncreated. 


Purport by Srila Baladeva Vidyabhisana 


This doubt is dispelled by the word ca (certainly). It is 
possible for pradhdna to be both created and uncreated. 
How is that? That is explained by the word kalpana. 
Kalpana here means “creation.” It should be understood 
in that way because it was used with that sense in the 
Rg Veda’s statement, yathd-pirvam akalpayat (In the 
beginning the Supreme Personality of Godhead created 
the world). The meaning of this is that the pradhdna 
is manifested from the Supreme Brahman, who is the 
master of the potencies of darkness. That is the truth 
in this matter. The Lord has an eternal and very subtle 
potency named tamas (darkness), which is described in 


the following statement (Rg Veda 10.1.29.3): 


tama Gsit tamasd gidham agre praketam yadda tamas tan 
na diva na ratrih 


“In the beginning was darkness. Darkness covered 
everything. When the darkness was manifested there was 
neither day nor night.” 


Tamas is also described in the Culika Upanisad: 


gaur anddavati 
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“Matter has no power to speak.” 


At the time of cosmic annihilation pradhdna attains 
oneness with Brahman, but does not merge into Brahman. 
In the passage from Sruti-Sastra beginning with the words 
prthivy apsu praliyate it is said that the material elements, 
beginning from earth and culminating in ether, all merge 
into tamas (darkness), but there is no mention of tamas 
merging into another substance because tamas is already 
one with the Supreme. Because tamas is very subtle there 
is no possibility of it being separate from the Supreme, 
and therefore it is one with Him. It is not otherwise. This 
does not mean that tamas is identical with the Supreme. 
If it meant identity with the Supreme the use of the 
pratyaya vaci in eki-bhavati would not be appropriate. 

When the Supreme Personality of Godhead, the master 
of the tamas potency, desires to create, from Him arises 
the unmanifested (avyakta) three modes of material 
nature. The Sruti-Sastra explains: 


mahan avyakte liyate avyaktam aksare aksaram tamasi 
“The mahat merges into the avyakta, the avyakta 
merges into the aksara, and the aksara merges into 
tamas.” 


The Mahabharata explains, 


tasmad avyaktam utpannam tri-gunam dvija-sattama 
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“O best of the brahmanas, the unmanifested three 


modes of material nature were born from the Supreme 
Personality of Godhead.” 


These passages from scripture clearly describe the 
creation of pradhdna and the other elements. In this way 
the scriptures teach that pradhdna is created and that 
it is both cause and effect simultaneously. The Visnu 
Purana explains this in the following words: 


pradhdna-pumsor ajayoh 
kdranam kdrya-bhitayoh 


“Lord Visnu is the cause of the unborn pradhana 
and purusa.” 


At the time of creation the three modes of material 
nature arise in pradhadna and pradhdna manifests many 
different names, such as pradhdna-avyakta, and many 
different forms in red and other colors. At this time it is 
said that the pradhdna is manifested from the Supreme 
Light (jyotir-utpannd). 

Next, he (the author of the sutras) gives an example: 
“It is like honey and other similar things (madhv-adi- 
vat).” The sun, when it is a cause, remains one, and when 
it is an effect it becomes other things, such as the honey 
enjoyed by the Vasus. In this way the sun is both cause 
and effect simultaneously. There is no contradiction in 
this. 
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The Phrase “‘Pafica-pafica-janah” in Brhad-adranyaka 
Upanisad 4.4.17 does not refer to the Twenty-five 


Elements of Sankhya 


Visaya: The Brhad-dranyaka Upanisad 4.4.17 


explains: 


yasmin pafica-pajica-janadh 
Gkasag ca pratisthitah 
tam eva manya adtmanam 
vidvan brahmamrto’mrtam 


“I, who am immortal spirit, meditate on the Supreme 
Brahman, in whom the ether element and the pafica- 
pafica-janah rest.” 


Samégaya: Do the words pafica-pajica-janah refer to the 
twenty-five elements described in the Kapila-tantra, or 
to some five other things? 


Pirvapaksa: Because pafica-pafica is a bahuvrihi-samdsa 
and pajica-pafica-janah is a karmadhdaraya-samasa, 
the word pajica-pajica-janah refers to the twenty-five 
elements described by Kapila. Somehow the two elements 
dtma and dkasa are here added to the list of elements. 
The word janah here means tattva (elements). 


Siddhanta: He says: 


eg 
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Sutra 11 
na sankhyopasangrahdd api nana-bhdavad atirekdc ca 


na —not; sankhya—of numbers; upasangrahat — 
because of enumeration; api—even; ndna—various; 
bhdvat—states; atirekat—because of going beyond; 
ca—and. 


Even though they give the same numbers as the 
sankhya theory, these words do not refer to the sankhya 
theory because the numbers here actually exceed 
sankhya’s numbers and because the elements of sankhya 
are variegated (and not grouped into five groups of five). 


Purport by Srila Baladeva Vidyabhiisana 


The word api (even) here is used in the sense of “even 
if we consider for a moment this view.” Noting that the 
number here is the same number as the sankhya elements 
does not prove that pafica-pafica-janah refers to the 
sankhya elements. Why? The answer is given in the words 
beginning nana-bhavat. Because the variegated sankhya 
elements are not divided into five groups of five, it is not 
possible to accept the five times five here as referring to 
the twenty-five sankhya elements. Also, the addition of 
atma and akdsa brings the number up to twenty-seven. 
Simply by hearing the word pajica (five) twice one should 
not be bewildered into thinking these two fives refer to 
the twenty-five elements of the sankhya theory. “What 
is your interpretation of pavica-pafica-janah?” someone 


ee 
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may ask. The word pafica-jandh is the name of a group, 
just as the word saptarsi (the seven sages) is the name of 
a group. This is explained by Panini (Astadhyayi 2.1.50) 
in the words dik-sankhye sarhjfidyam (Words indicating 
direction or number may be compounded with another 
word in the same case). As each of the saptarsis may be 
called saptarsi, in the same way there may be five pajica- 
janahs, each of whom may be called a pajica-janah, and all 
the pafica-janahs together may be called the five pajica- 
janahs. In this way the meaning of the word pajica-janah 
is very clear. 

Who are these pavica-janahs? To answer this question 
he says: 


Sutra 12 
pranddayo vakya-Ssesat 


prana—breath; ddayah —beginning with; vakya—of 
the statement; fesdt—from the remainder. 


The pajica-janahs here are five things beginning with 
prana (breath), as is clear from the words immediately 
following the mention of pafica-janah. 


Purport by Srila Baladeva Vidyabhiisana 


The five things beginning with prdna are described in 


the following words (Brhad-dranyaka Upanisad 4.4.18): 


prdnasya prdnam uta caksusa§ caksur uta Srotrasya 
Srotram annasydnnam manaso ye mano viduh 


oR 
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“They know the breath of breath, the eye of the 


eye, the ear of the ear, the food of food, the mind of the 
mind.” 


The objection may be raised: The word annam (food) 
here is included in the Madhyandina recension of the 
Upanisad but not in the Kanva recension. In the Kanva 
recension, then, there are only four items and not five. 

To answer this doubt he says: 


Sutra 13 
jyotisaikesdm asaty anne 


jyotisa—by light; ekesam —of some; asaty —in the 
absence; anne—of food. 


In some versions (the Kanva recension) the word 
jyotih (light) replaces the word anna (food). 


Purport by Srila Baladeva Vidyabhiisana 


In the version of some (the Kanvas), even though 
the word anna is missing, the addition of the word jyotih 
brings the number up to five. This word jyotih is found 
in Brhad-dranyaka Upanisad 4.4.6 in the words tad deva 
jyotisdm jyotih (The demigods worship Him, the light of 
lights). The word jyotih appears here in both recensions 
and it should be counted among the five or not as is 
appropriate. 
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Brahman is the Only Original Cause 


The sankhya theorist raises another doubt: “It cannot 
be said that the Veddnta describes Brahman as the sole 
cause of the universe, for the Vedanta philosophy does not 
describe a single original cause of creation. In Taittiriya 
Upanisad 2.1.1, dtma (self) is revealed as the source of 
creation in the following words: 


tasmad va etasmdd atmana akagah sambhitah 
“From atma the sky was born.” 
Another passage (Tatittiriya Upanisad 2.7.1) describes 
asat (non-existence) as the original cause in the following 


words: 


asad va idam agra Gsit tato va sad ajayata tad dtmanam 
svayam akuruta 


“In the beginning was non-existence. From non- 
existence, existence was born. Existence created the 


self.” 


Another passage (Chadndogya Upanisad 1.9.1) affirms 
that a@kdsa (sky) is the original cause: 


asya lokasya kd gatir ity akaga iti hovdca 
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“What is the origin of this world? Sky is the origin, 
he said.” 


Another passage (Chadndogya Upanisad 1.11.5) affirms 
that breath is the original cause in the following words: 


sarvdni ha va imGni bhittadni pranam evabhisamvisanti 


“Everything was born from breath and ultimately 
enters into breath again.” 


Another passage again proclaims asat (non-existence) 
as the original cause in the following words: 


asad evedam agra Gsit tat samabhavat 


“In the beginning was non-existence. From non- 
existence this world was manifested.” 


Another passage (Chadndogya Upanisdd 6.2.1) proclaims 
Brahman the original cause in the following words: 


sad eva saumyedam agra Gsit 
“O saintly one, in the beginning was Brahman.” 
Another passage (Brhad-dranyaka Upanisad 1.4.7) 
proclaims avyakrta (the unmanifested) as the original 


cause in the following words: 


tad vaidam tarhy avyakrtam Gsit tan-nadma-rupabhyam 
vyakriyata 
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“In the beginning was the unmanifested. From it all 
the names and forms have come.” 


Many other passages could also be quoted to show 
the different theories of creation. Because in these 
passages of the Vedas many different things have been 
described as the sole original cause of creation, it cannot 
be said that Brahman is the sole cause of the creation of 
the world. However, it is possible to say that pradhdna 
is the sole cause of creation, as we find in the passage 
(beginning with the word tarhi already quoted from the 
Brhad-dranyaka Upanisad. If this view is accepted, then 
the contradiction of seeing one thing sometimes as the 
original cause and sometimes as a product of the original 
cause becomes at once resolved. 

Because it is all-pervading, the pradhdna can 
appropriately be called adtmd, akdga, and brahma, because 
it is the resting place of all transformations and because it 
is eternal it may appropriately be called asat, and because 
it is the origin of all breathing it may metaphorically be 
called breath. When the scriptures state that the original 
cause performed activities, such as thinking (Brhad- 
aranyaka Upanisad 1.2.5 explains sa aiksata: The original 
cause thought.), these may also be considered metaphors. 
All this evidence clearly demonstrates that pradhdna is 
the original cause of creation of the world as described in 
the Vedanta literature. In the context of this argument: 


Siitra 14 


kdranatvena cakasdadisu yatha vyapadistokteh 


++ 
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karanatvena —as the cause; ca—certainly; akasa— 
sky; ddisu —beginning with; yatha —as; vyapadista— 
described; ukteh—from the statement. 


The Upanisads state that Brahman is the cause of sky 
and the other elements. 


Purport by Srila Baladeva Vidyabhisana 


The word ca (certainly) is used here to dispel doubt. 
It may be said that Brahman is the only cause of the 
world. Why? Because “the Upanisads state that Brahman 
is the cause of sky and the other elements.” The words 
yathd vyapadistam (as described) mean, “Brahman, who, 
in the laksana-sitra of Vedanta (1.1.2) and in other 
places in Vedic literature is described as all-knowing, 
all-powerful, and full of all other powers and virtues.” 
This is true because in all Vedanta literatures Brahman 
is described as the original cause of sky and all the 
elements. That Brahman is all-knowing and full of a host 
of transcendental qualities: is described in the following 


words (Taittiriya Upanisad 1.2.2): 
Satyam Jridnam anantam 


“Brahman is eternal, limitless, and full of 
knowledge.” 


That Brahman is the original cause of all causes is 
described in these words (Taittiriya Upanisad 1.2.3): 
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tasmdd va etasmat 
“From Brahman sky is manifested.” 


The qualities of Brahman are described in the 
following words (Chadndogya Upanisad 6.2.1): 


sad eva saumyedam 


“O gentle one, in the beginning was the eternal 
Brahman.” 


Also, in these words (Chdndogya Upanisad 6.2.3): 
tad aiksata bah syam 
“He thought: I shall become many.” 


The truth of Brahman is also described in the 
following words (Taittiriya Upanisad 6.2.3): 


tat tejo’srjata 
“Then He created light.” 


The relationship between cause and effect in regard. 
to Brahman we will describe later on. The words atmd, 
Gkasa, prdna, sat, and Brahman mean “all-pervading,” 
“all-effulgent,” “all-powerful,” “the supreme existence,” 
and “the greatest,” respectively. These words are very 
appropriate as names for Brahman. In the same way the 
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statement sa aiksata (He thought) is very appropriate for 
Brahman. 

Now, describing the meaning of the words asat (non- 
existence) and avyakrta (unmanifested), he says: 


Sutra 15 
samakarsat 
samdkarsat—from appropriateness. 


The words asat (non-existence) and avyakrta 
(unmanifested) also refer to Brahman, for that 
interpretation is appropriate in this context. 


Purport by Srila Baladeva Vidyabhisana 


Because it is preceded by the words so’kamayata (He 
desired.) the word asat in the Taittiriya Upanisad 2.7.1 
passage asad vd idam agra Gsit (In the beginning was 
asat) must refer to the Supreme Brahman, and because 
it is preceded by the words ddityo brahma (splendid 
Brahman) the word asat in the passage asad evedam (In 
the beginning was asat) must also refer to the Supreme 
Brahman. Because before the creation of the material 
world the Supreme Brahman’s names and forms had not 
existed in the material world, the Supreme Brahman is 
sometimes known as asat (non-existence). 

The idea that asat and not the Supreme Brahman is 
the original cause of creation is refuted in the following 
statement of Chandogya Upanisad (6.2.1-2): 
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sad eva saumyedam agra asid ekam evddvitiyam tad 
dhaika ahur asad evedam agra asid ekam evddvitiyam 
tasmad asatah saj jdyate. kutas tu khalu saumyaivam 
sydd iti hovaca katham asatah saj jdyeteti sat tv eva 
saumyedam agra asid ekam evddvitiyam. 


“O gentle one, in the beginning was sat, who is one 
without a second. Some say that in the beginning was 
asat, who is one without a second, and from that asat the 
sat was born. O gentle one,” he said, “how is it possible 
that the sat was born from the asat? O gentle one, it is 
the sat, which is one without a second that existed in the 
beginning.” 


The idea that asat was the original cause of creation 
is also refuted by the argument of time. 


(Note: The argument of time is that is not possible to 
& p 
use the verb “to be” with the noun asat (non-existence). 
Because it is thus not possible to say, “In the beginnin 
p y 4 4 
non-existence was,” it is also not possible to say that asat 
(non-existence) was the original cause of creation.) 


In this way the wise declare that it is not possible for 
non-existence to be the cause of creation and for this 
reason when asat is described as the cause of creation, it 
must refer to the Supreme Brahman, who is asat because 
His transcendental potencies are supremely subtle and 
fine. That is the proper understanding of the word asat 
in this context. 


The Brhad-dranyaka Upanisad (1.4.7) explains: 
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tad vaidam tarhy avyakrtam Gsit tan-ndma-riupabhyam 
vydkriyata 


“In the beginning was the avyakrta. From it all the 
names and forms have come.” 


The word avydkrta should be understood to mean 
Brahman. In the words sa esa iha pravistah (Then He 
entered within) that immediately follow, it becomes 
clear that the avydkrta that becomes manifested by 
name and form is the powerful Supreme Brahman who 
appears by His own wish. Any conclusion other than 
this would oppose the clear teachings of Veddnta-sitra 
and the general conclusions of all the $ruti-sdstras. For 
these reasons it is therefore confirmed that the Supreme 
Brahman is the actual cause of the material universes. 


RL rivarans 5 


The “Purusa” of the Kausitaki Upanisad is Brahman 


Introduction by Srila Baladeva Vidyabhiisana 


In the next passage the author of the sutras again 
refutes the sankhya theory. In the Kausitaki Upanisad 4.18, 
Balaki Vipra promises, “I shall tell you about Brahman,” 
and proceeds to describe sixteen purusas, beginning with 
the sun-god, as Brahman. King Ajatasatru then rejects 
these instructions and says: “O Balaki, the person who is 
the creator of these sixteen purusas, the person engaged 
in this karma, is the actual Brahman.” 


— hte — 
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Saméaya: At this point the doubt may be raised: “Is the 
superintendent of matter, the enjoyer described in the 
sankhya texts, or is the Supreme Personality of Godhead, 
Lord Visnu, to be understood as the Brahman mentioned 
here? 

Pirvapaksa: Someone may object: Because the use 
of the word karma here identifies this Brahman with 
the experiencing of the results of good and bad work, 
because in the next passage this Brahman is described as 
sometimes sleeping (tau ha suptamh purusam djagmatuh, 
and because in the passage after that this Brahman is 
described as an enjoyer (tad yathd Sresthi svair bhunkte), 
it should be understood that the Brahman here is the 
jiva (individual spirit soul) described in the tantras. The 
use of the word prdna (life-breath) here also confirms 
that the Brahman described here is the living individual 
soul. This Brahman (the jiva), which is different from 
matter, should thus be understood as the original cause 
of the many enjoyer purusas and the original cause of 
their sinless activities as well. In this way it has been 
proven that the Brahman described in this passage is 
the individual spirit soul (jiva). The theory that there is 
a Supreme Personality of Godhead is separate from the 
individual spirit soul (jiva) is thus completely untenable. 
The text (sa aiksata), that explains that the creator 
thinks, is thus very appropriate if it is understood that the 
original cause, the controller of the material energy that 
creates this world, is in fact the individual soul (jiva). 


Siddhanta: In response to this: 


—__________ — wide — 
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Sutra 16 
jagad-vdcitvat 
jagat—the world; vacitvat—because of the word. 


(The word Brahman here means the Supreme 
Personality of Godhead, because the word karma here 
should be understood) to mean jagat (creation). 


Purport by Srila Baladeva Vidyabhisana 


The word Brahman here does not mean the ksetrajria 
(individual spiritual soul) described in the tantras, but 
rather it means the Supreme Personality of Godhead, 
who is known by study of Vedanta. Why? Because of the 
use of the word jagat. Because it is accompanied by the 
word jagat, the word karma in this passage means “the 
material world composed of a mixture of matter and 
spirit.” Because He is the original creator, this karma 
(material world) may be understood to be His property 
(yasva karma). The truth is this: the word karma, which 
is derived from the verb kr (to do, create) here means 
“creation”. When this interpretation is accepted, 
the actual meaning of the word here is understood. 
This interpretation refutes the mistaken idea that the 
individual spirit soul (jiva) is the original creator. Even 
the Kapila-rantra does not accept the individual living 
entity as the original creator. One also cannot say that 
by adhvdsa (association) the individual living entity 
may be considered the creator of the material world, for 
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all the scriptures maintain that the spirit soul is always 
aloof from matter. For these reasons it is the Supreme 
Personality of Godhead who is the original creator of the 
material world. It cannot be that King Ajatasatru speaks 
lies in this passage. Rejecting Balaki’s teaching that 
the sixteen purusas (persons) are Brahman, Ajatasatru 
promises, “I will tell you about Brahman.” If Ajatasatru 
then teaches that the jivas (individual spirit souls) are 
Brahman then his teaching is no different than Balaki’s, 
and he is dishonest to reject Balaki’s instruction as untrue 
and then teach the same instruction as the truth. In this 
way the meaning of this passage is understood. “You have 
described these purusas (persons) as Brahman, but I will 
tell you of someone who is the creator of all of them,” is 
the gist of Ajatasatru’s statement. In this way it should 
be understood that the Supreme Personality of Godhead 
is the original cause and the entire material world is His 
creation. 

Purvapaksa: If someone objects: “Because it mentions 
mukhya-prana (the chief breath of life), the Brahman 
here must be the jiva and not anyone else,” then he 
replies: 


Sutra 17 
jiva-mukhya-pradna-lingdn neti cet tad-vyakhyatam 
jiva—the individual spiritual entity; mukhya—the 
chief; prdna—breath of life; lingan—because of the 


characteristics; na—not; iti —thus; cet —if; tad—that; 
vyakhyatam—has been explained. 
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If the objection is raised that the jiva or chief breath 
of life is described as Brahman in this passage, then I say, 
“No. This has already been explained (in 1.1.31).” 


Purport by Srila Baladeva Vidyabhisana 


In sitra 1.1.31, which dealt with the conversation of 
Indra and Pratardana, this question was conclusively 
decided. There it was explained that in a passage where in 
both the beginning and the end Brahman was explicitly 
named, what in the beginning may seem perhaps by its 
characteristics to refer to the jivas or something else 
(without them being explicitly named) must be taken as 
referring to Brahman also. 

This passage from the Kausitaki Upanisad begins 
with the words brahma te bravdni (Now | will tell you 
about Brahman), and ends with the words sarvdn 
padpmdno’pahatya  sarvesdth bhiutadadnadm  Srestham 
ddhipatyam paryeti ya eva veda (A person who understands 
this becomes free from all sins. He becomes the king of 
all men). Because of these words understood according to 
the explanation given in the conversation of Indra and 
Pratardana (1.1.31) and because of the other arguments 
given here, the words yasya caitat karma in this passage 
of Kausitaki Upanisad should not be understood to refer 
to anything other than Brahman, the Personality of 


Godhead. 


Samsaya: Certainly you may connect the words karma 
and prdna with the word etat and then interpret them 
to refer to Brahman, but still there are direct references 


—> iota 
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to the jiva in this passage (of Kausitaki Upanisad). The 
evidence of the questions and answers in this passage 
make it impossible to consider Brahman different from 
the jiva. In the question about the sleeper, the jiva is asked 
about, and in the questions about the place of sleep, the 
nadis, the senses, and the jiva, who is here called prana, is 
also asked about. It is the jiva who awakens (at the end). 
In this way the entire passage is about the jiva. In this 
way it may be understood that the jiva is the Supreme. 
To answer this doubt he says: 


Sutra 18 


anyartham tu jaiminih prasna-vyakhyanabhydm api 
caivam eke 


anya—another; artham —meaning; tu —but; jaiminih 
—Jaimini; prasna—with the questions; vyakhyanadbhyam 
—and answers; api —also; ca—and; evam —in this 
way; eke—some. 


Jaimini thinks these questions and answers convey a 
different meaning, and some versions of the text also give 
a different meaning. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to dispel doubt. The 
description of the jiva here has a different meaning. 
Jaimini considers that this passage explains that Brahman 
and the jiva are different. Why? Because of the questions 


—nidge— 
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and answers in this passage. The questions ask about the 
living soul, sleeping and awake, who is different from 
the life-breath. The text reads: kvaisa etad balake purusa 
Sayista kva vd etad abhit kuta etad agat (O Balaki, where 
does this person rest while he sleeps? From where does 
he come when he wakes?) In this question the difference 
between Brahman and the jiva may be clearly seen. 
The answer is given: yadda suptah svapnam na kajicana 
pasyati tatha@smin prana evaikadha bhavati (When he 
sleeps without seeing a dream he becomes one with 
the life-breath). The passage etasmdd dtmanah prana 
yathdyatanam vipratistante pranebhyo deva devebhyo 
lokah (From that Supreme Self the breath of life comes. 
From the breath of life the demigods come. From the 
demigods the planets come) shows the difference 
between Brahman and the jiva. The word prdna here 
means Lord Paramatma, because Paramatma is famous 
as the resting place of dreamless sleep. Into Him the jivas 
merge and from Him they become manifested again. The 
meaning of the following passage is that the nddis are 
merely the gateways leading to the realm of sleep. The 
Paramatma should be understood to be the realm where 
the sleepy jiva sleeps and from which the jiva emerges 
to enjoy (in wakefulness). In the Vajasaneyi recension 
of this conversation between Balaki and Ajatasatru, 
the jiva is described as vijfidnamaya (full of knowledge), 
and Brahman is clearly distinguished from him. In that 
reading the question is: ya esa vijfidnamayah purusah 
kvaisa tadabhit kuta etad agat (O Balaki, where does this 
person full of knowledge rest while he sleeps? From where 
does he come when he wakes?), and the answer is given: 
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ya eso ‘ntar hrdaya akdsas tasmin Sete (He rests in the sky 
within the heart). In this way the Supreme Personality 
of Godhead is the object of knowledge taught in this 


passage. 
OD niharans 6 


The “Atma” of Brhad-dranyaka Upanisad 4.5 is 
Brahman and not Jiva 


Introduction by Srila Baladeva Vidyabhiisana 


In the Brhad-dranyaka Upanisad 4.5.6, Yajfiiavalkya 
teaches his wife, Maitreyi: 


na va are patyuh kamaya patih priyo bhavati 


“A husband is not dear because the wife loves the 
husband. A husband is dear because she loves the Self.” 


He also says: 


na va are sarvasya kamaya sarvam priyam bhavati 
atmanas tu kamdya sarvam priyam bhavati 


“Everything is not dear because one loves everything. 
Everything is dear because one loves the Self.” 


Again, he says: 


ee ee 
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Gtm4 va are drastavyah Srotavyo mantavyo 
nididhydsitavyo maitreyy Gtmano va are darfanena 
Sravanena matyd vijiianena idath sarvam viditam 


“The Self should be seen, heard, worshiped, and 
always meditated on. O Maitreyi, by seeing, hearing, 
worshiping, and understanding the Self, everything 
becomes known.” 


SamSaya: In this passage, which self is to be understood: 
the jiva (individual spirit soul) described in the Kapila- 
tantra, or the Paramatma (the Supreme Personality of 


Godhead)? 


Parvapaksa: Because in this passage he describes the 
love of husband and wife and because in the middle of 
the passage he says: etebhyo bhittebhyah samutthaya tany 
evanuvinasyati na pretya-samjrdsti (He leaves the material 
elements, his body is destroyed, he dies and is no longer 
conscious), words that clearly describe a resident of the 
material world who is subject to birth and death, and 
because at the end he says: vijfiataram are kena vijaniydat 
(How should we understand the person who is the 
knower?), this passage should be interpreted to describe 
the jiva, who is the knower described in the Kapila-tantra. 
One may object: “But it says that by knowing the Self 
everything becomes known. Certainly this refers to the 
Paramatma and not the jiva,” but this objection is not 
valid. The jiva takes birth in this world with an aim to 
enjoy and one may figuratively say that by knowing the 
jiva one knows everything for one then knows the world 
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around him meant for his enjoyment. One may again 
object, “This passage cannot refer to the jiva because the 
text says amrtatvasya tu naSsasti vittena (By knowing Him 
one becomes immortal). Because it is only by knowing 
the Paramatma that one becomes immortal, how can 
this passage refer to the jiva?” This objection is also not 
valid because by understanding that the jiva is by nature 
different from matter one may also attain immortality. In 
the same way, all descriptions in this passage that seem 
to refer to Brahman should be understood to refer to the 
jiva. In this way this entire passage describes the jiva. In 
this way it should be understood that the material nature, 
which is under the control of the jiva, is the original 
cause of the world. 


Siddhanta: In this matter: 
Sutra 19 
vakyadnvayat 


vakya—statement; anvaydt—because of the 
connection. 


The context of this passage proves that Brahman is the 
object of discussion. 


Purport by Srila Baladeva Vidyabhiisana 


In this passage the Paramatma, and not the jiva of the 
Kapila-tantra, is described. Why? Because in the context 


abi 
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of the whole passage, including what precedes and follows 
this quote, that is the appropriate interpretation. 
Three sages also confirm this interpretation: 


Siitra 20 
pratijiid-siddher lingam aSmarathyah 


pratijfia—of the promise; siddher —of the 
fulfillment; liigam —the mark; a@§Smarathyah— 
Aésmarathya. 


Asmarthya (maintains that the Self here is Paramatma, 
because only in that way) is the promise (that by 
knowledge of the Self everything is known) fulfilled. 


Purport by Srila Baladeva Vidyabhiisana 


Asmarathya maintains that the promise: atmano 
vijfidnena sarvam viditam (By knowledge of the Self 
everything is known), indicates that the Self referred 
to here is the Paramatma. It is not taught here that by 
knowledge of the jiva everything becomes known. On 
the other hand, by knowledge of the cause of all causes 
everything becomes known. It is not possible to interpret 
these words in a figurative way because after promising 
that by knowing the Self everything becomes known, in 
the passage beginning brahma tam paraddat (One who 
thinks the brahmanas rest in a place other than the 
Self is spurned by the brahmanas. One who thinks the 
ksatriyas rest in a place other than the Self is spurned 
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by the ksatriyas. One who thinks the worlds rest in a 
place other than the Self is spurned by the worlds), he 
affirms that the Paramatma is the form of everything 
and the resting place of the bradhmanas, ksatriyas, and 
world. For these reasons it is not possible that the Self 
here can be any other than the Paramatma. It is also 
not possible for the individual living entity who remains 
under the control of karma to be the original cause of all 
causes described in the passage beginning tasya vd etasya 
mahato bhitasya nihSvasitam (the transcendental Vedas 
were manifested from the breathing of this Supreme 
Being). It is also not possible for (the sage Yajnavalkya) 
to have taught his wife, who had renounced all wealth 
and material benefits to attain liberation, only about the 
jiva and not about the Supreme Brahman. It is also not 
possible that the Self referred to here is the jiva, because 
One cannot attain liberation simply by knowing the 
jiva. That liberation is attained only by understanding 
the Supreme Brahman is confirmed in the following 
statement of Svetasvatara Upanisad 3.8 and 6.15: tam 
eva viditvdti mrtyum eti (By understanding the Supreme 
Brahman one is able to transcend death). For all these 
reasons it should be understood that the Self described 
in this passage is the Paramatma. 


Piirvapaksa: The objection may be raised: Because the 
Self in this passage is described as the object of love for 
the husband and other persons, this self must be the jiva 
bound to the cycle of repeated birth and death and not 
the Paramatma. It cannot be said that the Self described 
here must be the Paramatma, because that interpretation 
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answers the promise (of Yajmavalkya to speak certain 
words), nor can it be said that the Self here must be the 
Paramatma because this Self is the shelter of the devotees, 
the creator of everything, all-powerful, and the origin of 
transcendental bliss. The jiva may also be these things, as 
the Padma Purana explains: yend@rcito haris tena tarpitani 
jaganty api rajyanti jantavas tatra sthdvard jangama api 
(One who worships Lord Hari pleases all the worlds. All 
moving and non-moving creatures love the devotee). In 
this way the Self described here is not the Paramatméa. 


Siddhanta: Fearing that the opponent may speak 
these words, he says: 


Sutra 2] 
utkramisyata evar bhavad ity audulomih 


utkramisyatah —of a person about to depart; evam— 
in this way; bhadvat—from this condition; iti—thus; 
audulomih—Audulomi. 


Audulomi maintains that one about to become liberated 
attains the transcendental qualities of the Lord. 


Purport by Srila Baladeva Vidyabhiisana 


The word utkramisyatah here means a person who by 
following spiritual practices attains the Paramatma. Evamn 
bhavat means, “because of being dear to everyone.” Atma 
means “Paramatma.” This is the opinion of Audulomi. 


—> te 
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The passage patyuh kadmadya patih priyo bhavati (A 
husband is not dear because the wife loves the husband. 
A husband is dear because she loves the Self) means that 
if a wife thinks, “By my own power I shall become dear to 
my husband,” her husband will not love her. However, if 
the wife loves the Paramatma, then Lord Paramatma will 
make everyone love this devotee-wife. The word kama 
here means “desire” and kadmdya means “to fulfill the 
desire.” The use of the dative case here is described in 
Panini’s sutras (Astddhydyi 2.3.1 or Siddhdnta-kaumudi 
581) in the following words: kriydrthopapadasya ca 
karmani sthaninah (The dative case is used for the object 
of a verb understood but not expressed. In the dative, two 
verbs are used together and the action is in the future). In 
other words, this passage (patyuh kamaya) of the Brhad- 
dranyaka Upanisad means, “When He is worshiped with 
devotion, the Supreme Personality of Godhead makes 
everything a source of happiness for His devotees.” This 
is corroborated by the following statement of Srimad- 


Bhagavatam (11.14.13): 


akificanasya dadntasya 

Sdntasya sama-cetasah 
mayd santusta-manasah 
sarvah sukhamaya disah 


“For a person who is renounced, self-controlled, 
peaceful, equal to all, and who finds his happiness in Me, 


every place in this world is full of joy.” 


The passage patyuh kdmaya may also be interpreted 
to mean, “Trying to please the husband does not please 
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him. Only when the wife tries to please the Paramatma 
does the husband become pleased.” This interpretation 
is corroborated by the following statement of Srimad- 


Bhagavatam (10.23.27): 


prana-buddhi-manah-svadtma- 
ddrapatya-dhanddayah 
yat-samparkat priya dsams 
tatah ko’nyah parah priyah 


“Our life, property, home, wife, children, house, 
country, society, and all paraphernalia which are very 
dear to us are expansions of the Supreme Personality 
of Godhead. Who is dearer to us than the Supreme 
Person?” 


In this interpretation the word kama means “happiness,” 
and the dative case is used in the same sense as the 
previous interpretation. This interpretation means that, 
by the will of the Paramatma, by the nearness of the 
Paramatma, or by the touch of the Paramatma, even 
what is ordinarily unpleasant becomes blissful. Therefore 
when the Brhad-dranyaka Upanisad says: Gtmd vd are 
drastavyah (The Self should be seen), the word atma 
means the dear Lord Hari. It is not possible to interpret 
the word dtma here to mean the jiva because here the 
primary meaning of dtmda is the supremely powerful 
Personality of Godhead. To interpret dtmd in any other 
way would contradict the way the word had been used in 
the previous passage (vakya-bheda). We do not see how it 
is possible to interpret tmd in a way different from the 


ites 
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way it was clearly used in the previous passage. In this 
way the word Gtmd in Gtm4 v4 are drastavyah must be the 
Paramatma. In both passages (Gtmanas tu kamaya and 
dtmd va are drastavyah), the word &tma cannot mean the 
jiva, for in these contexts the word dtm4 can only refer 
to Brahman. 

Although Audulomi is a nirguna-dtmavadi (an 
impersonalist), as will be explained later on in the words 
(Vedanta-sitra 4.4.6): citi tan-mdtrena tad-adtmakatvad 
ity audulomih (When he is liberated the jiva enters the 
Supreme Intelligence, for the jiva is actually intelligence 
only. This the opinion of Audulomi), still, Audulomi 
maintains that in order to dispel ignorance and reveal the 
true nature of the self, Lord Hari should be worshiped, 
as will be explained in the following words (Veddnta- 
sutra 3.4.45): drtvijyam ity audulomis tasmai hi parikriyate 
(Just as a Vedic priest is purchased to perform a yajfia, 
the Supreme Personality of Godhead is purchased by His 
devotees’ love). In this way it is proved that pure devotion 
to Lord Hari fulfills all desires. 

Our opponent may say: So be it. However, in the same 
Brhad-dranyaka Upanisad (2.4.12) we find the following 


words: 


sa yatha saindhava-khilya udake praptam udakam 
evdnuliyate na hadsyodgrahandyaiva sydd yato yatas tv 
adita lavanam evaivam va. are idarn mahad bhitam 
anantam apdram vijfidna-ghana evaitebhyo bhitebhyah 
samutthaya tdny evanuvinasyati 


“As a little salt merges into water and cannot be 
again extracted from it, although the water itself becomes 


eh 
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salty, so does this great being, limitless, endless, and full 
of knowledge, rise from these elements and then vanish 
into them.” 


How do you reconcile this statement with your 
interpretation of the word atma in this Upanisad? Clearly 
this passage refers to the jiva described in the Kapila- 
tantra, because that is the appropriate interpretation. 

To answer this doubt he says: 


Sutra 22 
avasthiter iti kasakrtsnah 


avasthiter —because of residence; iti —thus; 
kasakrtsnah—Kasakrtsna. 


This passage refers to Paramatma, for Paramatma resides 
within the jiva. This is the opinion of Kasakrtsna. 


Purport by Srila Baladeva Vidyabhiisana 


In this statement the word avasthiteh (residing), 
which refers to the Paramatma, the Great Being who is 
different from the jiva, and who is described as vijfidna- 
ghana (full of knowledge), teaches that the Paramatma is 
different from the jiva and resides within him. Kasgakrtsna 
considers that because the Paramatma and the jiva 
are different, the words mahad-bhitam (Great being), 
anantam (limitless) and vijidna-ghana cannot refer to 
the jiva. A summary of the passage from Brhad-dranyaka 
Upanisad under discussion follows. 


— hte — 
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yenadham namrtah syam kim aham tena kuryam 


“Tell me what I must do to become free of death.” 


—Brhad-dranyaka Upanisad 4.5.4) 


Asked this question about the means to attain 
liberation, the sage answered: 


dtma va are drastavyah Srotavyo mantavyo 
nididhydsitavyo maitreyy Gtmano vd are darfanena 
Sravanena maty4 vijfidnena idam sarvam viditam 


“The Self should be seen, heard, worshiped, and 
always meditated on. O Maitreyi, by seeing, hearing, 
worshiping, and understanding the Self, everything 
becomes known.” 


In this way he explains that the worship of 
Paramatma is the way to attain liberation. 


Then he says: 


sa yatha dundubher hanyamdnasya bahyan chabdan 
chakruyadd grahanaya dundubhes tu grahanena dundubhy- 
aghatasya va sabdo grhitah 


“As the sounds of a drum when beaten cannot be 
seized externally, although when the drum or the player 
of the drum are seized, then the sounds are also seized . 
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Thus, in a very general way he explains the proper 
method of worshiping the Paramatma: sense control. 


He continues in the following words: 


sa yathardhraidho ‘gner abhyahitasya prthag dhima 
viniscaranty evam va are ‘sya mahato bhitasya nisvasitam 
etad yad rg vedo yajur vedah sama-vedo’tharvdarigirasa 
itihdsah purdnam vidya upanisadah slokah sitrany 
anuvyakhydndani vyakhyadndnistam hutam dSitam 
padyitam ayamh ca lokah paras ca lokah sarvani ca bhitdny 
asyaikaitadni sarvdni nisvasitdni. sa yathad sarvasam 
apdm samudra ekdyanam evam sarvesdm sparsanam 
tvacaikdyanam evam sarvesam rasanam jihvaikayanam 
evam sarvesdm gandhandm nasikaikayanam evam 
Sarvesam riipdndm cak.sur ekdyanam evam sarvesam 
Sabdandam Srotram ekayanam evam sarvesam 
sankalpanam mana ekadyanam evam sarvasam vidyanam 
hrdayam ekdyanam evam sarvesam karmandam hastdav 
ekdyanam evamh sarvesdm Gnandandam upastha ekdyanam 
evam sarvesadm visargandm payur ekdyanam evam 
sarvesam adhvandm paddv ekdyanam evam sarvesdin 
vedadndm vag ekayanam 


“As smoke comes from a fire made with wet fuel, 
the Re Veda, Sama Veda, Yajur Veda, Atharva Veda, 
Puranas, Itihasas, Vidyads, Upanisads, slokas, sitras, 
vyakhyas, and anuvyakhyas come from the breath of the 
Supreme Person. As the ocean is the sole resting place 
of all waters, so the skin is the sole resting place of all 
tactile sensations, the nose is the sole resting place of 
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all fragrances, the tongue is the sole resting place of all 
tastes, the eyes are the sole resting place of all forms, 
the ears are the sole resting place of all sounds, the mind 
is the sole resting place of all thoughts and desires, the 
heart is the sole resting place of all knowledge, the hands 
are the sole resting place of all work, the genitals are the 
sole resting place of all material bliss, the anus is the sole 
resting place of all expulsions, the feet are the sole resting 
place of all pathways, and words are the sole resting place 


of all the Vedas.” 
To encourage the desire for liberation he says: 


sa yatha saindhava-khilya udake praptam udakam 
evdnuliyate na hasyodgrahandyaiva syad yato yatas tv 
ddita lavanam evaivam va. are idarh mahad bhiittam 
anantam apdram vijfidna-ghana evaitebhyo bhitebhyah 
samutthaya tany evanuvinasyati 


“As a little salt merges into water and cannot be 
again extracted from it, although the water itself becomes 
salty, so does this great being, limitless, endless, and full 
of knowledge, rise from these elements and then vanish 
into them.” 


In this way he explains that the supreme object of 
worship is immanent: always near to the jiva. 

In the words etebhyo bhitebhyah samutthaya tany 
evanuvinasyati (So does this great being, limitless, endless, 
and full of knowledge, rise from these elements and then 
vanish into them), he describes the non-devotees who do 
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not worship the Lord, who mistake the external material 
body for the self, who at the time of death remain in 
the cycle of repeated birth and death, and for whom 
the Supreme Lord remains invisible, hidden within the 
material elements. 

The words na pretya samjndsti (After death he becomes 
free of the world of names) describe the devotee when 
he leaves the material body and attains liberation. At 
that time the liberated devotee becomes aware of his 
real spiritual identity. He then considers all material 
designations to be the same and he no longer thinks of 
himself as a human being, demigod, or any other kind of 
material being. 

The words yatra hi dvaitam iva bhavati tad itara itarar 
pasyati tad itara itararh jighrati tad itara itararh rasayate 
tad itara itaram abhivadati tad itara itaram §rnoti tad itara 
itaram manute tad itara itaramh sprsati tad itara itaram 
vijanati yatra tv asya sarvam Gtmaivabhit tat tena kam 
pasyet tat tena kam jighret tat kena kam rasayet tat kena 
kam abhivadet tat kena kam Srnuydat tat kena kam manvita 
tata tena kam sprset tat tena kath vijaniyadt (Where 
there is duality, one sees another, smells another, tastes 
another, offers respect to another, hears another, thinks 
of another, touches another, and is aware of another. But 
for one for whom the Supreme Self is everything, how 
can he see another? How can he smell another? How can 
he taste another? How can he offer respect to another? 
How can he hear another? How can he think of another? 
How can he touch another? How can he be aware of 
another?) explain how the liberated jiva takes shelter of 
the Paramatma. 
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The words yenedam sarvam vijandati tam kena vijaniyat 
(How can a person, even if he understands the entire 
world, understand Him?) teach that it is very difficult to 
understand the Supreme Lord. 

The words vijfitaram are kena vijaniyat (How can one 
understand the Supreme Knower?) mean, “How can 
one understand the all-knowing Supreme Personality 
of Godhead without first worshiping Him and attaining 
His mercy? There is no other way than this.” In this way 
the worship of the Supreme Personality of Godhead is 
described as the actual means of liberation. The speaker 
of the Upanisad concludes by declaring that actual 
liberation is the same as attaining the Paramatma. 

From all this it may be understood that this passage of 
the Brhad-dranyaka Upanisad describes the Paramatma 
and not the purusa as described in the Kapila-tantra, or 
the material nature controlled by the purusa. 


OD sikarans 7 


Brahman is both the Primary and Secondary Cause 


Introduction by Srila Baladeva Vidyabhisana 


Visaya: Now that he has refuted the atheistic pradhana 
theory, he will refute some theistic theories and prove 
that all scriptural descriptions of the cause of the universe 
refer to the Supreme Brahman. 

Let us consider the following scriptural passages. 


Se a pane ar A 
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tasmad va etasmadd @tmana aGkasah sambhitah 


“From atma the sky was manifested.” 


—Taittiriya Upanisad 2.1.1 
yato va imdni bhitani jayante 


“From the Supreme these creatures were born.” 


—Taittiriya Upanisad 2.1.1 


sad eva saumyedam agra asid ekam evadvitiyam tad 
aiksata bahu sydm prajdyeya 


“O gentle one, in the beginning was the Supreme, who 
was one without a second. He thought: Let me become 
many. Let me become the father of many.” 


—Chdndogya Upanisad 6.2.1 
sa aiksata lokdn nu srja 


“He thought: Now I shall create the worlds.” 
—Aitareya Upanisad 1.1.2 


Samsaya: Should Brahman be considering the Primary 
Cause, or the ingredient of the creation? Because the 
Upasnisads say sa aiksata (He thought: “Now I shall 
create the worlds”), the first proposal, that Brahman is 
the Primary Cause and not the ingredient of creation, 
should be considered true. Although the Upanisad says, 
tasmad va etasmad atmana akasah sambhitah (From atma 
the sky was manifested), still this should be interpreted 
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to mean only that the Supreme is the Primary Creator 
(and not the ingredient of creation) of the worlds. The 
quotes, tad aiksata bahu syadm prajayeya (He thought: “Let 
me become many. Let me become the father of many.”) 
and sa aiksata lokdn nu srja (He thought: “Now I shall 
create the worlds.”), because of their clear explanation 
that the Lord’s thinking precedes the creation, show that 
the Lord is the Primary Creator in the same way a potter 
is the creator of pots. Because the creation itself and 
the ingredients of which it is made must have the same 
nature, the ingredient of the material creation must be 
the material energy (prakrti). It is not possible to say 
that the Primary Cause of creation is identical with the 
ingredients of the creation. In the material world made 
of dull matter, the ingredients are earth and the other 
elements, and the creator is consciousness, just as pots 
are made of the elements and the creator of the pots is 
the conscious potter. Here the pots and the potter are 
clearly different. Furthermore many diverse causes may 
create a single effect. Therefore it cannot be said that a 
single thing is both the primary cause and the ingredient 
of creation. The changing material energy (prakrti), 
which is controlled by the unchanging Brahman, is 
the ingredient of the changing material universe, and 
Brahman is only its Primary Cause. This statement is 
not based only on logic, for it is also supported by the 
following passage of the Culika Upanisad: 


vikdra-jananim ajiiam 
asta-rupadm ajam dhruvam 

dhyayate’dhyasita tena 

tanyate preritad punah 


330 Vos Viera 


siyate purusdrtham ca 
tenaivadhisthitd jagat 

gaur anddy-antavati sa 
janitri bhita-bhavini 


sitasita ca raktd ca 
sarvakam adhund vibhoh 
pibanty enam avisamam 
avijnatah kumdrakah 


ekas tu pibate devah 
svacchando’tra vasanugam 
dhyana-kriyabhyadm bhagavan 
bhunkte’sau prasabham vibhuh 


sarva-sddhdranim dogdhrim 
piyamanam tu yajvabhih 
catur-vimnsati-sankhyakam 
avyaktam vyaktam ucyate 


“The Supreme Personality of Godhead meditates on the 
unborn, eternal, unintelligent material nature (prakrti), 
who has eight forms, and by His order the material 
nature creates the material worlds and the various goals 
of life adopted by the living entities. Material nature is 
a beginningless, endless cow, the mother of the worlds. 
Without knowing, her children, the creatures in goodness, 
passion, and ignorance, all drink her nourishing milk. 
The one independent, all-powerful Supreme Personality 
of Godhead strongly enjoys her with thought and deed, 
she who is the milk-giving mother of all, who is drunk by 
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the performers of sacrifice, and who is said to be both the 
unmanifested and the manifested divided into twenty- 
four elements.” 


Furthermore, the Visnu Purdna says: 


yatha sannidhi-matrena 

gandhah ksobhaya jdyate 
manaso nopakartrtvat 
tathasau paramesvarah 


sannidhandd yathakasa- 

kaladyah karanam taroh 
tathaivaparigamena 

visvasya bhagavan harih 


nimitta-matram evdsau 
srstanam sarga-karmani 
pradhadna-kdrini bhita 
yato vai srjya-Saktayah 


“When there is a fragrant flower before someone, 
the fragrance is touched by the smelling power of the 
person, yet the smelling and the flower are detached from 
one another. There is a similar connection between the 
material world and the Supreme Personality of Godhead: 
Actually He has nothing to do with this material world, 
but He creates by His glance and ordains. In summary, 
material nature, without the superintendence of the 
Supreme Personality of Godhead, cannot do anything. 
Yet the Supreme Personality is detached from all material 
activities.” 
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For these reasons whatever scriptural passages state 
that Brahman is the ingredient of the creation should be 
interpreted to have a different meaning. 


Siddhanta: To this argument: 
Sutra 23 
prakrtis ca pratijfid drstantanuparodhat 


prakrtih —material nature; ca —and; _ pratijfia 
—the proposition to be proved; drstanta—example; 
anuparodhat—because of not contradicting. 


Brahman is also the material nature (prakrti), because 
this view is not contradicted by the statements and 
examples (given in the scriptures). 


Purport by Srila Baladeva Vidyabhisana 


Brahman is the material nature (prakrti), the 
ingredient of the world. How is that? It is so because 
pratijiad-drstantanuparodhat, which means “Because this 
view is not contradicted by the statements and examples 
of the scriptures.” An example may be given from the 


Chandogya Upanisad 6.1.3: 


§vetaketo yan nu saumyedam maha-man4 aniicana-mani 
stabdho’sy uta tam Gdegam apraksir yenasrutam Srutam 
bhavaty amatam matam avijfiatam vijfiatam ity eka- 
vijndnena sarva-vijndna-visaya pratijnda 
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“Gentle Svetaketu, you are now very proud and 
arrogant, thinking yourself a great Vedic scholar. Did you 
ask for the teaching that makes the unheard heard, the 
unthinkable thinkable, and the unknown known?” 


Here the statement is the existence of a single 
teaching, the knowledge of which makes everything 
known. This teaching must be about the ingredient of 
the world, for only that knowledge would not contradict 
the description in this passage. That ingredient of the 
world is not different from the original creator of the 
world. They are one, unlike the pot and the potter, which 
are different from each other. 


The following example is given (Chandogya 
Upanisad 6.1.10): 


yatha saumyaikena mrt-pindena sarvam mrn-mayam 
vindatam syat 


“O gentle one, as by knowing the nature of clay, 
everything made of clay becomes known, in the same way 
by understanding this one teaching everything becomes 
known.” 


These words of the §ruti must refer to the ingredient of 
the world. They cannot refer to only the original creator 
of the world, for by understanding only the potter 
one does not understand the pot. Therefore, to avoid 
contradicting these words of the scripture, it must be 
concluded that Brahman is not only the original creator 
of the world, but the ingredient of which the world is 


made as well. 
—ehe— 
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Sutra 24 
abhidhyopadesdc ca 


abhidhya—will; upadesac —because of the teaching; 
ca—and. 


Because (the scriptures) teach (that in this age the world 
was created by His) will and (in previous creations the 
world was also created by His will, it must be concluded 
that Brahman is both the original cause of creation and 
the ingredient of the creation as well). 


Purport by Srila Baladeva Vidyabhiisana 


In this stra the word ca (and) means “and many other 
things that are not explicitly mentioned here.” 


The Taittiriya Upanisad (2.6.1) explains: 


so’kamayata bahu sydm prajd@yeya sa tapo’tapyata tapas 
taptva idam sarvam asrjat. yad idam kificana tat srstva 
tad evanuprdavisat. tad anupravisya sac ca tyac cabhavat. 


“He desired: I will become many. I will father many 
children. He performed austerities and created everything. 
Then He entered within the world He had created. After 
He entered He became all that is manifest and all that is 
unmanifest.” 


Because it is here taught that by His own desire He 
resides as Paramatma within all conscious living entities 
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and unconscious matter, and because it is also taught 
here that He is the creator of everything, it must be 
concluded that He is both the ingredient of which the 
creation is made and the original creator and as well. 


Sutra 25 
saksac cobhayamndnat 


saksat —directly; ca—certainly; ubhaya—both; 
amndnat—because of direct statement. 


(Brahman is both creator and the ingredient of 
creation) because both (truths) are directly stated (in the 
scriptures). 


Purport by Srila Baladeva Vidyabhiisana 


The word ca here means “certainly.” The Taittiriya 
Bradhmana (2.8.9.6) explains: 


kimsvid vanam ka u sa vrksa Gsit 
yato dyavd-prthivi nistataksuh 
manisino manasa prcchataitat 
yad adhyatisthad bhuvandni dharayan 


brahma vanam brahma sa urksa Gsit 
yato dydvd-prthivi nistataksuh 
manisino manasa prabravimi 
vo brahmddhyatisthad buvandni dhdrayan 


+ 


336 y eddnta Viera 


“What was the forest? What was the tree? From what 
tree in what forest did He fashion heaven and earth? 
Ask these questions, O wise ones. Where did He stand 
when He created the worlds? Brahman was the forest. 
Brahman was the tree. From Brahman He created heaven 
and earth. O wise ones, I| tell you, He stood on Brahman 
when He created the worlds.” 


These questions and answers clearly show that 
Brahman is both the creator and the ingredient from 
which the creation is made. From the tree ingredient the 
creation, designated by the word “heaven and earth,” 
comes. The word nistataksuh means, “the Supreme 
Personality of Godhead created.” Although nistataksuh 
is plural, the opposite, the singular, is intended here. This 
is a use of Vedic poetic license. The questions, “What is 
the tree? What is the forest where the tree rests? Where 
does He stand when He created the worlds?” are asked 
in terms of the things of this world and the answers 
describe something beyond this world. In this way it may 
be understood that Brahman is both the creator and the 
ingredient of which the world is made. 


Sutra 26 
dtma-krteh parinadmat 


atma—self; krteh —because of making; parinamat— 
because of transformation. 


(Brahman is both the creator and the ingredient of 
the creation), because He transformed Himself (into the 


world). 
—~4ee— 
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Purport by Srila Baladeva Vidyabhiisana 
The Taittiriya Upanisad (2.6.2) says: 
so’ kamayata 
“He desired: I shall become many.” 
It also says (2.7.1): 
tad dtmdnam svayam akuruta 
“He created the world from His own Self.” 


In this way the scriptures explain that Brahman is both 
the creator and the ingredient from which the creation 
is made. 

Someone may object: How can the eternally-perfect 
creator be also the creation? 

To answer this objection he says, parinmat (because 
He has transformed Himself). This does not contradict 
the changelessness of Brahman, for a certain kind of 
transformation is not incompatible with changelessness. 
Here is the truth of this. In the following passages the 
Sruti explains that Brahman has three potencies: 


pardsya Saktir vividhaiva §ruyate 


“The Supreme has many potencies.” 
—Svetasvatara Upanisad 6.8 


he —___—__— 
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pradhana-ksetrajfnia-patir gunesah 


“The Supreme Personality of Godhead is the master 
of pradhana (material nature), ksetrajiia (the individual 
spirit souls), and guna (the three material modes).” 

—Svetasvatara Upanisad 6.16 


The smrti (Visnu Purdna) also explains: 


visnu-Saktih pard prokta 

ksetrajnakhyd tatha para 

avidyd-karma-samjndadnyd 
trtiyd Saktir ucyate 


“The potency of Lord Visnu is summarized in three 
categories: namely the spiritual potency, the living 
entities, and ignorance. The spiritual potency is full of 
knowledge; the living entitles, although belonging to the 
spiritual potency, are subject to bewilderment; and the 
third energy, which is full of ignorance, is always visible 
in fruitive activities.” 


In this way the scriptures explain that Brahman is both 
the creator and the ingredient of which the creation is 
made. He is the first (the creator) by the agency of His 
spiritual potency, and He is the second (the ingredient 
of which the creation is made) by the agency of the 
other two potencies. This interpretation is confirmed 
by the aphorism sa-visesena vidhi-nisedhau visesanam 
upasankramate (an adjective describes both what a noun 
is and what it is not). 
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The scriptures also explain (Svetdsvatara Upanisad 


4.1): 


ya eko’varno bahudhd Sakti-yogdad 

varndn anekdn nihitadrtho dadhati 

vi caiti cante visvam ddau sa devah 
sa no buddhyda subhayda samyunaktau 


“May the one, unrivalled Supreme Personality of 
Godhead, who for His own purpose created the many 
varieties of living entities by the agency of His potencies, 
who created everything in the beginning and into whom 
everything enters at the end, grant pure intelligence to 


us.” 


As the supreme unchangeable, the Supreme Brahman 
is the original cause of creation and as the parinadmi (the 
transformable), Brahman is also the ingredient of which 
the creation is made. In His subtle nature, Brahman 
is the creator, and in His nature as gross matter He is 
the creation itself. In this way it is established that the 
Supreme Brahman is both creator and creation. The 
creation is thus like a lump of clay that may be shaped 
in different ways. The word parindmat (because of 
transformation) in this stra clearly refutes the theory 
that declares the material world a vivarta (illusion) that 
has no reality. The statement that the material world is an 
illusion superimposed on Brahman just as the existence of 
silver is an illusion superimposed on an oyster shell with 
a silvery sheen cannot be accepted because the oyster 
shell is an object that can be placed before the viewer, but 
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Brahman, because it is all-pervading, cannot be placed 
before the viewer and therefore an illusion cannot be 
superimposed on it. One may object that although the 
sky is all-pervading, illusions may be superimposed on it. 
However, Brahman is not like the sky in the sense that 
the sky may be approached by the material observer, but 
Brahman remains beyond the reach of the material senses 
and therefore an illusion cannot be superimposed on it. 
Furthermore, the existence of an illusion implies the 
existence of something different from the thing on which 
the illusion is superimposed. Without the existence of 
something separate, there is no possibility of an illusion. 
In the end, therefore, the vivarta theory postulates the 
existence of something different from Brahman. This is 
the fault in their theory. When the scriptures state that 
the material world is an illusion it should be understood 
these words are a device intended to create renunciation. 
This is the opinion of those who know the truth. The 
material world, however, displays a complicated structure 
of different elements grouped in categories of higher and 
lower, and in this way it is very much unlike an illusion, 
where nothing is very stable and one thing is continually 
changing into another. In this way it may be understood 
that the vivarta theory (that the material world is an 
illusion) is untrue, and the parindma theory, (that the 
material world is a transformation of Brahman), is the 
truth taught in the Vedic scriptures. 


Sitra 27 


yonis ca hi giyate 
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yonih—the place of birth; ca —also; hi —indeed; 
giyate—is declared. 


(The scriptures) declare that (Brahman is the) womb 
(from which the material world was born). 


Purport by Srila Baladeva Vidyabhiisana 
The Sruti-sdstra explains: 
yad bhitta-yonim paripasyanti dhirah 


“The wise see that Brahman is the womb from 
which everything was born.” 


—Mundaka Upanisad 1.1.6 
kartdram ifam purusam brahma-yonim 


“The Supreme Personality of Godhead is the original 
creator, the womb from which everything was born.” 


—Mundaka Upanisad 3.1.6 


In these verses the word yonim (womb) describes 
Brahman as the ingredient of creation and the words 
kartdrarn purusam (the Supreme Personality of Godhead, 
the original creator) describe Brahman as the creator. In 
this way Brahman is described as both the creator and 
the ingredient of which the creation is made. The word 
yoni (womb) means “the ingredient of which the creation 
is made.” This is confirmed in the words: 


nite 
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prthivi yonir osadhi-vanaspatindm 


“The earth is the womb from which the trees and 
plants are born.” 


In both common sense and Vedic revelation the creator 
and the ingredients from which the creation is made are 
always considered different and it is not possible to say 
that the creator and the ingredient of which his creation 
is made are identical. However, the previously quoted 
passages from the §ruti clearly explain that in this case 


Brahman is both the creator and the ingredient of which 
His creation is made. 


XD vitarane 8 


All Names are Names of Lord Visnu 


Introduction by Srila Baladeva Vidyabhisana 


Someone may object: Many passages in the scriptures 
do not support your conclusion at all. 

This adhikarana is written to dispel this doubt. The 
Svetasvatara Upanisad explains: 


ksaram pradhdnam amrtaksarah harah 


“Material nature is in constant flux and the Supreme, 
Lord Hara, is eternal and unchanging.” (1.10) 
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eko rudro na dvitiydya tasthuh 
“Lord Rudra is the Supreme. He has no rival.” (3.2) 


yo devandm prabhava§s codbhava§s ca 
visvadhiko rudrah sivo maharsih 


“Lord Siva, who is known as Rudra, is the omniscient 
ruler of the universe. He is the father of all the demigods. 
He gives the demigods all their powers and opulences.” 


(3.4) 


yadda tamas tan na diva na ratrir 
na san na casac chiva eva kevalah 


“When the final darkness comes and there is no longer 
day or night, when there is no longer being and non-being, 
then only Lord Siva exists.” (4.18) 


The scriptures also explain: 


pradhdnad idam utpannam 
pradhadnam adhigacchati 
pradhane layam abhyeti 

na hy anyat kdranam matam 


“From pradhina this material world was born. This 
world knows only pradhana. This world merges into 
pradhana at the time of annihilation. Nothing else is the 
cause of this world.” 
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jivdd bhavanti bhitani 

jive tisthanty acaricalah 
jive ca layam icchanti 

na jivat kdranam param 


“From the jiva all the elements of this world have 
come. In the jiva they rest without moving, and they 


finally merge into the jiva. Nothing else is the cause of 
this world.” 


SarmSaya: Should Hara and the other names given in 
these quotes be understood in their ordinary senses, as 
names of Lord Siva, pradhana, and jiva, or should they all 
be understood to be names of the Supreme Brahman! 

Piirvapaksa: The names should all be understood in 


their ordinary senses, as names of Lord Siva, pradhdna, 
and jiva. 


Siddhanta: The conclusion follows. 
Sutra 28 


etena sarve vyakhyata vyakhyatah 


etena —in this way; sarve —all; vyakhydtah — 
explained; vyakhyatah—explained. 


All (words in the scriptures) should be interpreted to 
agree with the explanation (that the Supreme Brahman is 
the original cause). 
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Purport by Srila Baladeva Vidyabhiisana 


In this sitra the word etena means, “according to 
the explanations already given,” sarve means, “Hara 
and the other names,” and vyadkhyatah means, “should 
be understood to be names of the Supreme Brahman, 
because all names are originally names of the Supreme 
Brahman.” 

The Bhalvaveya-§ruti explains: 


nadm4ni visvadni na santi loke 

yad avirdsit purusasya sarvam 

ndmani sarvani yam avisanti 
tam vai visnum paramam uddaharanti 


“The names of this world are not different from 
Him. All names in this world are names of the Supreme 
Personality of Godhead. All names refer to Him, Lord 
Visnu, whom the wise declare is the Supreme Personality 


of Godhead.” 


Vaigampayana Muni explains that all these names are 
names of Lord Krsna. The Skanda Purana also explains: 


Sri-ndrayanadini nadmdni vindnydni rudradibhyo harir 
dattavan 


“Except for Narayana and some other names, Lord 
Hari gave away His names to Lord Siva and the other 
demigods.” 
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This is the rule that should be followed: When the 
ordinary sense of these names does not contradict the 
essential teaching of the Vedas, the ordinary meaning 
should be accepted. When the ordinary sense of these 
names does contradict the teaching of the Vedas, these 
names should be understood to be names of Lord Visnu. 

The repetition of the last word (vydkydatah) here 
indicates the end of the chapter. 


sarve vedah paryavasyanti yasmin 
satyanantdcintya-saktau parese 
visvotpatti-sthema-bhangddi-lile 
nityam tasmin nas tu krsne matir nah 


On Lord Krsna, who is the final goal taught by all the 
Vedas, who is the master of unlimited and inconceivable 
transcendental potencies, who is the Supreme Personality 
of Godhead, and who in His own pastimes creates, 
maintains and destroys the material universes, may we 
always fix our hearts. 


W rratscarane 


by Srila Baladeva Vidyabhisana 


duryuktika-dronaja-bdna-viksatam 
pariksitarh yah sphutam uttaradsrayam 
sudar§anena Sruti-maulim avyatham 
vyadhat sa krsnah prabhur astu me gatih 


Translation 1: With His Sudargana cakra Lord Krsna 
protected (the great devotee) Pariksit, who within Uttara’s 
womb was wounded by the arrows of the wicked son of 
Drona. Lord Krsna made him free from all suffering and 
enlightened him with the crest jewel of Vedic knowledge. 
I pray that Lord Krsna may become my shelter. 


Translation 2: With the perfect logic of His scriptural 
analysis, Krsna Dvaipayana Vyasa protected the 
Upanisads, which contain the answers to all questions, 
and which were wounded by the arrows of the black crows 
of false logicians. Lord Vyasa made the Upanisads free 
from all suffering. I pray that Lord Vyasa may become 
my shelter. 


(Note: By carefully using certain ambiguous words, Srila Baladeva 
Visyabhisana has composed this verse so it has two distinct 
meanings. ) 
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The Sankhya Philosophy Refuted 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya: In the First Chapter it was proved that 
the Supreme Personality of Godhead is faultless, is 
the master of unlimited inconceivable potencies, has 
unlimited transcendental virtues, is the Supersoul 
present everywhere, is different from everything, is 
the creator of the material world and the ingredient of 
which the creation is made, is the controller and master 
of everything, is the object of Vedanta study, and is 
described by all the Vedas. 

In the Second Chapter the arguments claiming that 
this Vedanta philosophy is contradicted by the smrti- 
§astra and by logic will be refuted, the sankhya theory 
that pradhdna is the original cause of creation will be 
refuted with clear logic, and the Vedanta explanation of 
creation will be proved to be the only truth. These are 
the topics that will be described. In the beginning the 
idea that the Sruti-Sdstra contradicts the Vedanta view 
will be refuted. 
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SarhSaya: Is the view that the Supreme Personality of 
Godhead is the original cause of everything refuted by 
the sankhya-smrti or not? 


Parvapaksa: According to Vedanta philosophy, the 
sankhya-smrti is untrue. The sankhya smrti was written 
by the great sage Kapila as a commentary to explain the 
jidna-kdnda portion of the Vedas. He hoped in this way 
to teach the path of liberation. Kapila firmly approved 
of the agnihotra-yajfias and other rituals described in 
the karma-kanda portion of the Vedas. The Svetasvatara 
Upanisad (5.2) glorifies him in the words rsim prasitam 
kapilam (the great sage Kapila). In his Kapila-smrti, which 
contains statements like atha tri-vidha-duhkhatyanta- 
nivrttir atyanta-purusdrthah (the complete cessation of 
the threefold miseries of the material world is the ultimate 
goal of human life) and na drstartha-siddhir nivrtter apy 
anuvrtti-darsfanadt (The threefold miseries cannot be 
completely stopped by any method seen in this world, 
for whenever they are stopped it is seen that they always 
return), he explained in the words vimukta-moksartham 
svartham va pradhdnasya (the pradhdna creates the 
material world either to fulfill the living entities’ material 
desires or grant them liberation), the words acetanatve pi 
ksiravac cestitam pradhanasya (although it is lifeless and 
unconscious, the pradhdna creates this world just as milk 
spontaneously creates cheese), and other statements 
of his writings, the truth that insentient pradhdna is 
the independent creator of the material universes. If 
the idea that the Supreme Personality of Godhead is 
the original cause of everything is accepted, then the 
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statements of the Kapila-smrti must be held to be useless. 
This is especially so because the Kapila-smrti is a book 
of philosophy with the understanding of the ultimate 
truth as its sole objective. For this reason the Vedanta 
texts must be interpreted in such a way that they do not 
contradict the great Kapila-smrti. This interpretation, 
even if it contradicts the Manu-smrti and other smrti- 
§dstras, would not make these scriptures useless. Because 
these scriptures explain the karma-kdnda portion of the 
Vedas, and because they explain the path of dharma (and 
not theoretical philosophy), they would not be made 
useless by contradicting their philosophical basis. 


Siddhanta: To this argument he replies: 
Sutra 1 


smrty-anavakasa-dosa-prasanga iti cen ndnya-smrty- 
anavakasa-dosa-prasangat 


smrti—the smrti-§astras; anavakdsa—useless; dosa— 
the fault; prasanga—result; iti—thus; cet—if; na—no; 
anya—the other; smrti—smrti-Sdstras; anavakagsa— 
useless; dosa—fault; prasangat—result. 


If someone objects that the Vedanta philosophy should 
not be accepted because it contradicts the Kapila-smrti, 
then I say: No. The Kapila-smrti should not be accepted 
because it contradicts the other smrti-sastras. 
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Purport by Srila Baladeva Vidyabhiisana 


The word anavakdéa in this sutra means “without any 
proper place.” This means “useless and irrelevant.” The 
sitra says: If someone says “When interpreted literally, 
the Vedanta texts seem to denounce the Sankhya-smrti 
as untrue. This is a great mistake. For this reason the 
Vedanta texts should be interpreted metaphorically (so 
as not to contradict the sankhya- smrti),” then I say 
no. Why? The sitra says: anya-smrty- anavakdasa-dosa- 
prasangat (The Kapila-smrti should not be accepted, 
because it contradicts the other smrti-sdastras). To reject 
the Manu-smrti and the other smrtis that follow the 
Vedanta philosophy and declare the Supreme Personality 
of Godhead to be the sole original cause of all causes 
is a great mistake. In these scriptures the Supreme 
Personality of Godhead is proved to be the original 
cause of the creation, maintenance, and destruction of 
the material universes. These scriptures do not accept 
Kapila’s conclusions. 

About this question the Manu-smrti (1.5-9) says: 


Gsid idam tamo-bhitam 
aprajridtam alaksanam 

apratarkyam avijfieyam 
prasuptam iva sarvatah 


“The material universe was dark, unconscious, 
amorphous, inconceivable, and unknowable. It was as if 
completely asleep. 
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tatah svayambhir bhagavan 
avyakto vyafijayann idam 
mahd-bhitdadi-vrttaujah 
prddurasit tamonudah 


“The  self-manifested Supreme Personality of 
Godhead, who had been unmanifested, then manifested 
within this world. He manifested the material elements 
and dispelled the darkness. 


yo’sdv atindriya-grahyah 
suksmo’vyaktah sanadtanah 
sarva-bhitamayo’cintyah 
sa esa svayam udbabhau 


“He who is beyond the reach of the material senses, 
who is subtle, unmanifested, eternal, inconceivable, and 
within whom everything rests, then personally appeared 
in this world. 


so’bhidhydya Sarirat svat 
sisrksur vividhah prajah 
apa eva sasarjddau 
tdsu bijam avasrjat 


“Desiring to create the many living beings from His 
own body, He meditated and then created the waters. In 


the waters He placed a seed. 


tad andam abhavad dhaimam 
sahasramsu-sama-prabham 
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tasmin jajfie svayam brahma 
sarva-loka-pitamahah 


“That seed became a golden egg as splendid as the 
sun. In that egg was born the demigod Brahma, the 
grandfather of all living beings.” 


Parasara Muni (Visnu Purdna 1.1.31-32) also says: 


visnoh sakasad udbhitam 
jagat tatraiva ca sthitam 

sthiti-samyama-kartdsau 

jagato’sya jagac ca sah 


“From Lord Visnu this material world was manifested. 
In Him it rests. He controls it. This material world is His 
property, and He is this material world. 


yathornandbho hrdaydd 
iirnadm santatya vaktratah 

tayd vihrtya bhityas tam 
grasaty evam janadrdanah 


“As a spider creates a web within its chest and then 
manifests it from its mouth, so does Lord Visnu manifest 
this world and then swallow it again.” 


The other smrtis also present the same view. They are 
not merely explanations of karma-kdnda duties. They 
teach karma-kdnda duties as a means to purify the heart 
so knowledge of the Supreme Personality of Godhead 
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may arise there. In this way they may be understood as 
explanations of the jfidna-kdnda portion of the Vedas. 
This effort to purify the heart is seen in the following 
statement of the Brhad-dranyaka Upanisad (1.5.4.22): 
tam etarh veddnuvacanena (By studying the Vedas and 
performing spiritual activities, the brahmanas understand 
the Supreme Personality of Godhead). Although in 
some places they grant results such as the attainment 
of rain, sons, or residence in Svargaloka, these results 
are intended to bring faith in the words of the Vedas. 
This is confirmed by the Katha Upanisad (1.3.15) in the 
words sarve vedah yat-padam dmananti (All the Vedas 
aspire to attain the feet of the Supreme Personality of 
Godhead) and the Srimad- Bhadgavatam (2.5.15) in the 
words ndrdyana-pard vedadh (The Vedic literatures are 
made by and are meant for the Supreme Lord). Because 
it contradicts the conclusions of the Vedas, the Sankhya- 
smrti cannot properly explain the meanings of the Vedas. 
A text that agrees with the conclusions of the Vedas may 
properly explain the Vedas. The Sankhya-smrti does 
not even agree with the conclusion of the Vedas. The 
Sankhya-smrti invented by Kapila contradicts the Vedas. 
It is not a genuine scripture. Because it is thus worthless 
we do not fear to reject it. Even if it was written by a 
famous author, a book that contradicts the Vedas should 
not be accepted. There are many smrtis presenting many 
different philosophies that are all worthless because they 
contradict the truths of the Vedas. Smrti that contradicts 
the Vedas should be rejected, and smrti that follows the 
teachings of the Vedas should be accepted. 

Using evidence from the smrtis that support the 
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Vedas, we shall refute the smrtis that reject the Vedas. 
In this way we shall proclaim those smrtis to be in error 
because they contradict the other smrtis. 

The quotation from Svetasvatara Upanisad (5.2): rsim 
prasitam kapilam yas tam agre jfidnair bibharti (The great 
sage Kapila is full of knowledge) does not give authority 
to the Sankhya-smrti. Because the Upanisads would not 
glorify a sage who opposed the Vedic conclusion, the 
Kapila here must be a person different from the author 
of the Sankhya-smrti. The Taittiriya Brahmana, however, 
considers Manu (the author of Manu-smrti) an exalted 
authority in these words: yad vai kificana manur avadat 
tad bhesajam (Whatever Manu has said is certainly the 
cure for the ills of this world). In the same way, the smrti 
says that by the mercy of Pulastya Muni and Vasistha 
Muni, the sage Paragara (the author of the Visnu Purana) 
attained transcendental knowledge of the Supreme 
Personality of Godhead. However, the Kapila who wrote 
a book contradicting the Vedas, and who was born in 
the family of Agni, was an ordinary jiva bewildered by 
the illusory potency, md@yda. He was not the same Kapila 
who was born as the son of Kardama Muni and who was 
an incarnation of the Supreme Personality of Godhead, 


Lord Vasudeva. This is so because the Padma Purdna 
says: 


kapilo vasudevadkhyah 
sdnkhyam tattvam jagada ha 
brahmddibhyas ca devebhyo 
bhrgv-ddibhyas tathaiva ca 
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tathaivasuraye sarvam 
vedarthair upabrmhitam 
sarva-veda-viruddham ca 
kapilo’nyo jagada ha 


. .sankhyam dsuraye’nyasmai 
kutarka-paribrmhitam 


“One Kapila Muni, who was named Vasudeva, spoke 
to Brahma and the other demigods, Asuri Muni, Bhrgu 
Muni, and the other sages, a sankhya philosophy in 
perfect harmony with the Vedas. Another person, also 
named Kapila, spoke a different sankhya philosophy 
contradicting the teachings of all the Vedas ... He spoke 
his illogical theories to a different Asuri Muni.” 


Therefore, because it contradicts the Vedas, and 
because its author is not a genuine spiritual authority, 
there is no fault in rejecting the sankhya-smrti. 

Sutra 2 


itaresarh canupalabdheh 


itaresam—of others; ca—also; anupalabdheh—because 
of not being perceived. 


(The Sankhya-smrti should be rejected also) because 
many of its other doctrines are not seen (in the Vedas). 


idee 
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Purport By Srila Baladeva Vidyabhiisana 


Because many of its other doctrines are not seen in the 
Vedas, the Sankhya-smrti is not an authentic scripture. 
Thus it teaches that the living entities are all- pervading 
spirit souls and that the material energy creates the 
liberated and conditioned states of these souls. It teaches 
that both bondage and liberation are both different 
aspects of the material energy. It teaches that there is no 
one distinct person who is the Supreme Personality of 
Godhead, the Lord of all. It teaches that time is not real. 
It teaches that the five prdnas (life-airs) are identical 
with the five senses. These and other similar doctrines 
may be seen in the Sankhya-smrti. 


OL vitarana 2 


Yoga Refuted 
Introduction by Srila Baladeva Vidyabhiisana 


An opponent may say: “The Vedanta texts should not 
be interpreted in the terms of the Sankhya-smrti because 
it is opposed to the conclusion of Vedanta. However, the 
Veddnta may be explained by the Yoga-smrti, for it is said 
that the Yoga-smrti is based on Vedanta. Indeed, yoga is 
part of the Vedas. This may be seen from the following 
descriptions. The Katha Upanisad (2.3.11) says: tam 
yogam iti manyante sthiram indriya-dharandm (The sages 
consider yoga to be firm restraint of the senses). The 
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Katha Upanisad (2.3.18) again says: vidyam etam yoga- 
vidhim ca krtsnam (He understood everything about the 
philosophy and practice of yoga). This may also be seen 
from the following description of the yoga postures in the 
Svetasvatara Upanisad (2.8): trir unnatam sthapya samarh 
Sariram (One should practice yoga, holding the body 
straight and the head, neck, and chest erect). The great 
authority Lord Patafijali composed the Yoga-smrti (to 
teach) men how to overcome the disadvantaged position 
of living in the material world. In the first two sutras of the 
Yoga-smrti he says: atha yoganusdsanam (Now yoga will 
be taught) and yogas citta-vrtti- nirodhah (Yoga stops the 
activities of the mind). When the Vedas are interpreted 
literally, the yoga-smrti may not be always in harmony 
with them because the yoga-smrti teaches about yoga 
exclusively. The Manu-smrti and other dharma-Ssastras, 
however, because they only teach the performance of 
religious duties, are always in harmony with the Vedas. 
Therefore the Vedas should not be interpreted in a literal 
sense. They should be interpreted in the light of the 
Yoga- smrti. 
Siddhanta: The conclusion follows. 


Sitra 3 
etena yoga-prayuktah 
etena—by this; yoga—yoga; prayuktah—refuted. 


By the preceding refutation of sankhya, yoga is also 
refuted. 


— Oat — 
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Purport by Srila Baladeva Vidyabhiisana 


By the preceding refutation of the Sankhya-smrti, 
the Yoga-smrti is understood to be also refuted. This is 
so because the Yoga-smrti also contradicts the Vedanta 
philosophy. When the Vedanta is interpreted according 
to the Yoga-smrti, the Manu-smrti and the other smrtis 
that follow the Vedas, all become meaningless. For this 
reason the Vedanta should not be interpreted according 
to the Yoga-smrti. It cannot be said that the Yoga-smrti 
does not contradict Vedanta. In the Yoga-smrti, the 
pradhana is held to be the original independent cause 
of all causes. Both the Supreme Personality of Godhead 
and all jivas are held to be all-pervading consciousness 
only. Liberation, obtained only by yoga, is described as 
merely the cessation of pain. Because it contradicts the 
Vedanta on these points, the Yoga-smrti should not be 
accepted. Also because its views on sensory perception 
and other sources of knowledge, its views on mental 
activities, and many other of its views, are outside of 
the Veddnta conclusions, the Yoga-smrti should not be 
accepted. These views are found only in the Yoga-smrti. 
Because it is opposed to Vedanta, its conclusions are all 
worthless. For this reason we do not fear to reject it. We 
reject it just as we rejected sankhya previously. The truth 
about the Supreme Personality of Godhead, the jivas, 
liberation, and the method to attain liberation, which 
are all revealed in the Vedanta philosophy, will be shown, 
one by one, in the later portions of this book. This being 
so, in the two quotations from Svetasvatara Upanisad 
(2.8 and 6.13), trir unnatam sthapya samam Sariram (One 
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should practice yoga, holding the body straight and the 
head, neck, and chest erect), which describes the yoga- 
dsanas, and, tat-kdranam sankhya-yogddhigamyam (The 
original cause of all causes, the Supreme Personality of 
Godhead, may be known by either sankhya or yoga), the 
word sankhya is used merely to mean “knowledge,” and 
in the same way the word yoga is used merely to mean 
“meditation.” The two philosophies that go by the names 
yoga and sankhya should be understood to be philosophies 
different from the conclusions of Vedanta. 

Liberation is not attained by following the path of 
yoga, nor is it attained by the knowledge of sankhya, 
where the soul is distinguished from matter. The 
Svetasvatara Upanisad (3.8) says: tam eva viditvati 
mrtyum eti (One can overcome the path of birth and 
death only by understanding the Supreme Personality of 
Godhead). The Brhad-dranyaka Upanisad (4.4.21) says: 
vijfidya prajidm kurvita (One should meditate on the 
Supreme Personality of Godhead). The scriptures also 
say: etad yo dhydyati rasati bhajati so’mrto bhavati (He 
who meditates on the Supreme Personality of Godhead, 
finds his happiness in Him and worships Him, attains 
liberation). 

We are not opposed to those portions of the sankhya 
and yoga philosophies that do not contradict the Vedas. 
However, we completely reject those portions that 
contradict the Vedas. 

Although the Yoga-smrti teaches faith in the Supreme 
Personality of Godhead, as in the passages ifvara- 
paridhandd va (Yoga may be attained by devotion to 
the Supreme Personality of Godhead) and klesa-karma- 
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vipakasayair aparakrstah purusa-vigesa ifsvarah (God is a 
single specific person who is untouched by suffering or 
the fruits of action), still many people reject these sutras 
and say that their author was bewildered when he spoke 
them. Actually it is Gautama Muni and other atheists 
who are bewildered, for they propound theories that 
defy the Vedas. (The author of Vedanta) will refute these 
theories (in future sitras). Even though they were very 
learned and intelligent, still they were bewildered. In the 
opinion of some they had become very proud, thinking 
themselves omniscient, and in the opinion of others they 
were bewildered by the illusory potency of Lord Hari, 
who had His own purpose in making them speak these 
theories. 

Because the yoga philosophy accepts the existence of 
God, there may be some reluctance to reject it. Therefore 
in order to refute the yoga philosophy, the argument from 
the previous Adhikarana is repeated here. Even though it 
was authored by the demigod Brahma himself, the yoga- 
smrti is rejected here. 


PL witarane 3 


The Vedas are Eternal and Infallible 
Introduction by Srila Baladeva Vidyabhisana 
Some followers of sankhya and yoga may argue: “You 


may reject the sankhya-smrti and yoga-smrti because they 
contradict the Vedas, but we reject the Vedas because 
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they contradict sankhya and yoga.” The following is a 
refutation of this argument. 


SamSaya: Are the Vedas a reliable source of 
knowledge or not? 


Purvapaksa: The Vedas say: kdriryd yajate vrsti-kamah 
(He who desires rain should perform a kdriri-yajfia). If 
one thus performs a kGriri-yajfia or other Vedic ritual, he 
may not necessarily attain the promised result. For this 
reason the Vedas are an unreliable source of knowledge. 


Siddhanta: The conclusion follows. 
Sutra 4 
na vilaksanatvdad asya tathadtvam ca sabdat 
na—not; vilaksanatvat—because of having a different 
nature; asya—of it; tathatvarn—this nature; ca—also; 
§abdat—because of the word. 

Because they have a fundamentally different nature, 
and because their own words are evidence for them, the 
Vedas are not an unreliable source of knowledge. 

Purport by Srila Baladeva Vidyabhisana 
The Vedas are not an unreliable source of knowledge, 


as the sankhya-smrti and yoga- smrti are. Why? The sitra 
says vilaksandt (Because they have a fundamentally 
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different nature). This means that because they were 
written by jivas, the sankhya-smrti and ‘yoga-smrti are 
subject to the four defects of being prone to mistakes, 
illusions, cheating, and defective perception. The Vedas, 
however, because they are eternal, are free from these 
defects. The Sruti says vaca viriipa nityaya (O Viripa, the 
Vedas are eternal) and the smrti says: 


anddi-nidhand nitya 
vag utsrsta svayambhuva 
ddau vedamayi divyd 
yatah sarvadh pravrttayah 


“In the beginning of creation the Supreme Personality 
of Godhead spoke and from His words the eternal, 
beginningless, endless, transcendental Vedas were 
manifested. From the Vedas all other scriptures have 
come.” 


The Manu-smrtiand the other smrtis are authoritative 
because they have emanated from the Vedas. In a previous 
sutra (1.3.29), the eternity of the Vedas was proved by 
logic, and in this sitra it is proved by the Vedas themselves. 
That is the difference between these two sitras. 

An opponent may object: “In the Purusa-sikta (Rg 
Veda 10.90.9) are the words: 


tasmad yajfiat sarva-huta 
rcah sam@ni jajiiire 

chanddamsi jajriire tasmad 

yajus tasmad ajdyata 
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‘From that sacrifice all fire-sacrifices, the Rg Veda 
and the Sama Veda were born. From it the Vedic hymns 
were born. From it the Yajur Veda was born.’ 


“This passage proves that the Vedas were born and, 
because they were born, must also perish in the end. For 
this reason the Vedas are not eternal.” 

To this opponent I| say: No. It is not so. The word 
“born” here means “manifested” (not born in the ordinary 
sense). For this reason the scriptures say: 


svayambhir esa bhagavan 
vedo gitas tvayd pura 
Sivddyd rsi-paryantah 
smartaro ‘sya na kadrakah 


“QO Lord, You first recited the self-manifested, 
transcendental Vedas. Siva, the demigods and the sages 
are not the authors, but are only reciters of the Vedas.” 


The Vedas do not cease to be a source of genuine 
knowledge because sometimes the results promised by 
it do not occur. This is so because the promised results 
always occur when the Vedic rituals are performed by 
properly qualified persons. When sometimes the promised 
results do not occur, this means that the performer of 
the rituals was not properly qualified. Therefore, because 
they contradict the Vedas, the sankhya-smrti and yoga- 
smrti are not genuine sources of knowledge. 
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The Words “Fire” and “Earth” refer to the Devas 
Introduction by Srila Baladeva Vidyabhusana 


Someone may say: “In the Chadndogya Upanisad is 
the following passage: tat teja aiksata bahu syam. ta apa 
aiksanta bahvyah sydmah (Fire thought: ‘Let me become 
many, and the waters thought: ‘Let us become many’), 
and in the Brhad-dranyaka Upanisad is this passage: te 
heme pradnd aham Sreyase vivadamanda brahma jagmuh 
ko no visistah (The breaths quarreled over who was 
the best among themselves. They went to the demigod 
Brahma and asked: ‘Who is the best amongst us?’) These 
impossible statements are as plausible as saying, “The 
barren woman’s son is very splendid.’ For this reason the 
Vedas are not a genuine source of knowledge. Because 
in this way one portion of the Vedas is found to be not 
authoritative, the other portions of the Vedas are also 
not authoritative, and therefore the Vedas’ claim that 
the Supreme Personality of Godhead is the original 
creator of the material world is not true. If this objection 
is raised, then he answers in the following words. 


Siitra 5 
abhimdni-vyapadesas tu vigesdnugatibhyam 
abhimani—of the demigod Agni; vyapadesah— 


because of the description; tu—but; visesa—specific; 
anugatibhyam—because of entering. 
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Because the elements are called demigods, and 
because there is a description of the demigods entering 
the elements, the words here refer to the presiding deities 
of the elements (and not the elements themselves). 


Purport by Srila Baladeva Vidyabhusana 


The word tu (but) is used here to dispel doubt. The 
passage (Chandogya Upanisad 6.2.3) tat teja aiksata 
(the fire thought) refers to the conscious, thinking fire- 
god, and not to the inanimate fire element. Why? The 
Siitra says visesdnugatibhyam (because the elements are 
called demigods, and because there is a description of 
the demigods entering the elements). The previously 
quoted passage of the Chdndogya Upanisad continues by 
affirming (6.3.2) that the fire, water, and food previously 
mentioned in the passage are demigods: hantaham imas 
tisro devatd (I am these three demigods). The Kausitaki 
Upanisad (2.14) says sarvad ha vai devata aham Sreyase 
vivddamanah ... te devad prdne nihSreyasam viditva (All 
the demigods argued, each saying “I am the best.” .. . 
The demigods finally understood that among them 
breath is the best). The breath and each of the other 
senses in these passages are described as “demigods.” 
For this reason it may be understood that the names of 
the senses and elements here refer to the demigods that 
control them. The Aitareya dranyaka (2.4) says agnir vag 
bhitva mukham prdvifat ... Adityas caksur bhitvaksini 
prdvigat (The fire-god became speech and entered the 
mouth ... The sun-god became sight and entered the 
eyes). Because this passage explains how the fire-god 
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enters speech and the other demigods enter the other 
senses, (it may again be understood that the names of 
the senses and elements here refer to the demigods that 
control them). The Bhavisya Purdna says: 


prthivyady-abhimaninyo 
devatah prathitaujasah 
acintyah Saktayas tasdm 
dr§yante munibhi§ ca tah 


“The sages know that the word ‘earth’ and the names 
of the other elements are names of the powerful demigods, 
whose potencies are beyond conception.” 


The passage gravanah plavante (the stones float) 
praises the demigods, who were able, in a certain way, to 
enter even the stones. This happened when Lord Rama 
began to build the bridge (of stones). In this way nothing 
in the Vedas is incorrect, and the Vedic statement that 
the Supreme Personality of Godhead is the sole creator 
of the material universes is clearly proved. 


LD rivarans 5 


That the Supreme Personality of Godhead is the 
Original Creator is proved by Logic 


Introduction by Srila Baladeva Vidyabhusana 


Taking shelter this time of logic, the sankhya philosopher 
again tries to refute the idea that the Supreme Personality 
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of Godhead is the ingredient of which the material 
universe is made. Although in the words (Sankhya-smrti 
6.35), Sruti-virodhan na_ kutarkadpasadasyatma-labhah 
(Self-realization is not attained by mere logic, for logic 
contradicts the Vedas) it rejects mere logic, the sankhya 
philosophy (hypocritically) does so only to defeat its 
opponents. 


SamSaya: Is or is not the Supreme Personality of 
Godhead the ingredient of which the material universe 
is made? 


Pirvapaksa: Is the Supreme Personality of Godhead 
the ingredient of which the material universe is made? 
No, because the Supreme Personality of Godhead is 
completely different from this world of matter. It is 
generally accepted that the Supreme Personality of 
Godhead is all-knowing, all-powerful, completely pure, 
and full of all transcendental bliss. The material universe, 
on the other hand, is directly seen to be full of ignorance, 
weakness, impurity, and misery. Therefore there is no 
debate about whether the two of them have differing 
natures. That a substance and the ingredient of which 
it is made must have the same nature is clearly seen. 
For example clay, gold, and thread are the ingredients 
of which pottery, crowns, and cloth are made. However, 
because the Supreme Personality of Godhead is different 
in nature from the material universe, another ingredient 
should be sought. That ingredient is pradhana because 
pradhdna possesses the same nature as this material 
universe filled with material happiness, material 
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sufferings, and various illusions. In order to prove that 
the Supreme Personality of Godhead has the same nature 
as the material universe, someone may say: “Within the 
Supreme Personality of Godhead are two very subtle 
potencies: a conscious spiritual potency, and an inert 
material potency. In this way the Supreme Personality of 
Godhead is the ingredient of which the material universe 
is made.” Because it states that a very subtle potency is 
the ingredient of which the very gross material world 
is made, even this argument does not resolve the great 
difference between the Supreme Personality of Godhead 
and the material universe. Other differences between 
the two may also be seen. In this way the Supreme 
Personality of Godhead is not the ingredient of which 
the material universe is made. Although logic must be 
subordinate to scripture, still, in order to understand the 
truth, scripture must sometimes be subordinate to logic. 
This is the statement of the Pirvapaksa. 


Siddhanta: He now refutes this argument. 
Sutra 6 
drsyate tu 
drsyate—is seen; tu—but. 


But this is (not) seen by direct perception. 
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Purport by Srila Baladeva Vidyabhusana 


The word tu (but) is used here to dispel doubt. The 
word na (not), taken from the previous sutra, should be 
understood in this stra also. Someone may say: “Because 
He is different in nature, the Supreme Personality 
of Godhead cannot be the ingredient from which 
the material universe is made.” The answer is given: 
“Because it is many times seen that there is a difference 
between things and the ingredients of which they are 
made, it cannot be said that the Supreme Personality of 
Godhead cannot be the ingredient of which the material 
universe is made.” The material universe is made from 
the Supreme Personality of Godhead, just as many things 
are manifested from sources very different in nature, just 
as worms come from honey, as elephants, horses, and 
other animals come from the kalpa-druma tree, and as 
gold and other things come from the cintamani jewel. 
The @tharvanikas give the following example (Mundaka 


Upanisad 1.1.7): 


yathornanabhih srjate grnate ca 
yatha prthivyam osadhayah sambhavanti 
yathd satah purusat kesa-lomani 
tathaksarat sambhavatiha vigvam 


“As a spider expands and withdraws its web, as 
innumerable plants sprout from the soil, and as hairs 
grow on a person’s body, so is the material universe 
manifested from the imperishable Supreme Personality 


of Godhead.” 
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BD rikarare 6 


Nothingness is not the First Cause 


Introduction by Srila Baladeva Vidyabhusana 


Someone may object: “If the material world is different 
from its ingredient, the Supreme Personality of Godhead, 
then, before the world was manifested, it was not already 
existent within the Supreme. Before it was manifested 
it did not exist. Because the Supreme Personality of 
Godhead alone existed then, in the beginning the 
material world did not exist. However this view cannot 
be held by those who affirm that the material world is 
real because it is created by the Supreme Reality.” If this 
objection is raised, he replies is the following words. 


Siitra?/ 
asad iti cen na pratisedha-matratvat 


asat—nothing; iti—thus; cet-—if; na—not; pratisedha— 
prohibition; mdtratvat—merely becaue of. 


If someone maintains the material world to be unreal, 
then I say no. The world is not unreal merely because it 
is in nature different from the Supreme Personality of 


Godhead. 


Purport by Srila Baladeva Vidyabhusana 


There is no fault in this. Why? The sitra says, pratisedha- 
matratvat (The world is not unreal merely because it 
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is in nature different from the Supreme Personality of 
Godhead). The previous stra denied that a substance 
and its ingredient must have the same nature. It is not 
that a thing and its ingredient are different in substance. 
This is so because the Supreme Personality of Godhead 
becomes transformed, becoming the body of the material 
world, which is by nature different from Him. This is the 
meaning: Is it because 1. His nature is different from the 
nature of the world, or because 2. None of His qualities 
are present in the world that you reject the idea that the 
Supreme Personality of Godhead is the ingredient of the 
material world? 

The first is not a good reason because (difference) 
is naturally present in the relation between ingredient 
and product. For example, a clay pot or other piece of 
pottery is, because it is not an amorphous lump, unlike 
the ball of clay that is its ingredient. In this way they 
are different. The second argument is, because existence 
(sat) and many other qualities of the Supreme Personality 
of Godhead are present in the material world, also not a 
valid argument. 

If the objection is raised: “The qualities of the 
ingredient that differentiate it from other things should 
be transferred from the ingredient to the substance it 
creates. The qualities that distinguish gold from thread 
are also seen to distinguish golden bracelets and other 
ornaments from cloth made of thread,” then the following 
answer may be given: “Because insects come from honey, 
many other things are also created from ingredients 
very unlike the final product, and even articles of gold 
often present a nature very different from the original 
substance, this argument is not valid. Just as gold is not 
different from the cintamani jewel that created it and a 
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bracelet is not different from the gold that created it, in 
the same way the material world, because it is created 
from the Supreme Reality, is not different from Him, and 
is therefore not unreal. 


Sitra 8 
apitau tadvat prasangad asamafijasam 


apitau—at the time of cosmic devastation; tadvat— 
in that way; prasangat—because; asamafijasam— 
inappropriate. 


(Someone may object: “If the Supreme Personality of 
Godhead were the ingredient of which the material world 
is made, then) at the time when the material world is 
destroyed, (the Supreme Personality of Godhead would be 
destroyed). Because this view is untenable, (the Supreme 


Personality of Godhead cannot be the ingredient of the 
material world).” 


Purport by Srila Baladeva Vidyabhusana 


If the Supreme Personality of Godhead, the master 
of all subtle spiritual potencies, is the ingredient from 
which the material world, which consists of both matter 
and spirit, and which thwarts the spiritual aspirations of 
the living entities, then at the time of cosmic devastation, 
(when the material universes enter the Lord’s body), the 
Lord must become like the material world (infected with 
all its faults). In the satra’s word, tadvat, the word tad is 
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in the genitive case and the word vat means “like.” 

A thing is considered like another thing to which it is 
compared. The material world is not the real goal of the 
living beings. If the Supreme Personality of Godhead is 
the ingredient of which the material world is made, then 
the Supreme Personality of Godhead is also not the goal 
to be attained by the living beings. If this were so, then 
the statements of the Upanisads declare that the Supreme 
Personality of Godhead is all-knowing, supremely pure, 
and has a host of good qualities. 

Siddhanta: To refute this argument, he says: 


Sutra 9 
na tu drstdnta-bhavat 


na—not; tu—indeed; drstanta—of the example; 
bhavat-because of the existence. 


This is not true because there are many examples (to 
refute this argument... 


Purport by Purport by Srila Baladeva Vidyabhusana 


In this stra the word tu (but) hints that this 
objection is to be refuted, and the word na (not) declares 
that this objection is wrong. Why should the Supreme 
Personality of Godhead be considered to be in contact 
with the material world if He is the ingredient of which 
the material world is made? Many examples affirm that 
even though He is the ingredient of which the material 
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world is made, He still remains pure and aloof from the 
contamination of matter. 

The example is given of the blue, yellow, and other 
colors which, although painted on a canvas, do not 
mix with the canvas itself. Another example is that 
the different stages of life, which begin with youth, are 
manifested in the material body and not in the spirit 
soul. 

The transformations of matter that act as obstructions 
to stop the conditioned souls from attaining the real goal 
of life are manifested by the Supreme Lord’s potencies. 
They do not touch the Supreme Personality of Godhead, 
who is always pure. 

The sankhya philosophers hold that because the 
Supreme Personality of Godhead is always pure, He 
cannot be the ingredient of which the material world 
is made. They claim that pradhana is the ingredient of 
which the material world is made. Because this claim is 
not true, the author of the siitras says: 


Sitra 10 
sva-pakse dosdc ca 


sva-pakse—on their own side; dosat—because of 
the fault; ca—and. 


...and also because the fault (raised by the objector) 
also defeats his own argument. 
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Purport by Purport by Srila Baladeva Vidyabhusana 


O sankhya philosopher, this fault also applied to your 
own idea. This has already been explained in another 
place. In the sdnkhya theory, which states that the 
ingredient of the material world is different in nature 
from the material world itself. This is so because the 
sdnkhya philosophers say that pradhana, which does not 
have material attributes such as sound, is the ingredient 
from which is made the material world, which has material 
attributes, such as sound. Therefore the argument that 
the ingredient cannot be different in nature from the 
thing that is made from it may also be used to refute 
the s€nkhya theory. Therefore, because pradhdna is in 
nature different from the material world, it cannot be 
the ingredient from which the material world is made. 
We will examine this point in more detail later on. 

Now the author of the sutras states that the Vedic 
scriptures give logical explanations of the truth: 


Sutra 11 


tarkapratisthanad apy anyathanumeyam it iced evam 
apy anirmoksa-prasangah 


tarka—of logic; apratisthanadt—because of the 
inconclusiveness; apy—also; anyathad—otherwise; 
anumeyam—should be considered; iti—thus; cet— 
if; evam—thus; api—also; a—without; nirmoksa— 
liberation; prasangah—contact. 
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Because logic is always inconclusive, one should 
accept a source of knowledge different from logic. If one 
accepts logic alone, he will not attain liberation. 


Purport by Srila Baladeva Vidyabhusana 


Because men have different degrees of intelligence, 
some more and some less intelligent, logic does not 
lead to the same conclusions in all men. It is seen that 
philosophers with different opinions use logic to defeat 
each other. Therefore, not taking the power of logic 
very seriously, we should simply worship the Supreme 
Personality of Godhead because that is the teaching of 
the Upanisads. Even the greatest of philosophers cannot 
agree on a single conclusion by using the means of logic. 
This is proved by the sight of Kapila, Kanada and other 
great philosophers all disagreeing and not agreeing ona 
conclusion. 

Here someone may object: I do not agree. The validity 
of logic is not disproved in this way. If logic were not 
valid, it would not be possible even to speak. The terrible 
result that would follow by not having faith in the power 
of logic is itself proof that logic is a valid way to attain 
knowledge. If no one had any faith in the power of logic, 
all activity in this world would stop. To obtain happiness 
and avoid pain, everyone in this world uses logic based 
on what he has experienced in the past and present. 

To this objection I reply: Even if this were so, mere 
logic will not bring liberation. Any conclusion obtained 
by logic can always be refuted by another thinker with 
more intelligence and more skill in logic, a thinker in 
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another country of a different time in history. This is the 
fault of logic. This makes the conclusions obtained by 
logic always uncertain. 

Although logic may be useful for the attainment of 
some limited goal, it is not useful for understanding the 
Supreme Personality of Godhead. Because the Supreme 
Personality of Godhead is inconceivable to the material 
mind, He is beyond the reach of logic. Mere logic also 
contradicts the revelation of the Sruti-sastra. The Sruti 
declares that the Supreme Personality of Godhead 
is beyond the reach of logic. It says (Katha Upanisad 
1.2.9): 


naisa tarkena matir apaneya proktanyena su-jnanaya 
prestha 


“Genuine understanding of the Supreme Personality 
of Godhead cannot be chased away by material logic. 
O dear one, the words of one who repeats the Vedic 
revelation lead to genuine understanding of the Lord.” 


The smrti-sastra also explains: 


rse vidanti munayah 
prasantdtmendriydsayah 
yada tad evdsat-tarkais 
tirodhiyeta viplutam 


“The Personality of Godhead is pure, being free from 


all contaminations of material tinges. He is the Absolute 
Truth and the embodiment of full and perfect knowledge. 
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He is all-pervading, without beginning or end, and without 
rival. O Narada, O great sage, the great thinkers can know 
Him when completely freed from all material hankerings 
and when sheltered under undisturbed conditions of 
the senses. Otherwise, by untenable arguments, all is 
distorted, and the Lord disappears from our sight.”* 


Therefore, as the Sruti is the real authority in religion, 
so the Sruti is also the real authority in understanding 
the nature of the Supreme Personality of Godhead. 

Logic is useful as an aid to understanding the Vedic 
revelation. This is confirmed by the $ruti: 


mantavyah 


“One should use logic to understand the Vedic 
revelation.” 


The smrti-Sastra also explains: 
pirvdpardvirodhena 


“One should logically examine what precedes and 


follows a passage in the scriptures to understand the 
context.” 


From all this the conclusion is that the Supreme 
Personality of Godhead is the ingredient form which the 
material world is made. 
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Kanada and Gautama Refuted 
Introduction by Srila Baladeva Vidyabhusana 


In this way the theories of Sankhya and Yoga and 
the logical arguments employed by them have been 
defeated. Now the theories of Kanada and his followers, 
and the logical arguments employed by them, will also 
be defeated. Kanada and his followers maintain that the 
Supreme Personality of Godhead is not the ingredient 
from which the material world is made. According to 
them the material world is made of atoms, which are 
then joined into molecules of two, three, and more atoms. 
They say that atoms, and not the Supreme Personality 
of Godhead, are the ingredient from which the material 
world is made. 

The author of Veddnta-sitra refutes their theory in 
these words: 


Siitra 12 
etena Sista aparigrahah api vyadkhydatah 
etena—by this; sista—remaining; aparigrahah— 
not accepting the Vedas; api—also; vyakhyatah— 


explained. 


By this argument, theories that reject the Vedas are 
also refuted. 
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Purport by Srila Baladeva Vidyabhusana 


Here the word Sista means “remaining” and the 
word aparigrahah means “Those who do not accept 
the Vedas.” These two words are in apposition. By the 
previous refutation of the Sankhya theory, which rejects 
the Vedas, all other theories that reject the Vedas, such 
as the theories of Kanada and Aksapada, are also refuted 
in the same way. 

There is no minimum size for the beginning of 
something. A double cloth has its beginning with a long 
thread and the great sky has its beginning in sound. 
Unaided logic has no power to describe the beginnings 
of things. The beginnings of things are beyond the 
guesswork nature of logic. Because dry logic cannot 
understand the beginnings of things, the limits of logic 
are Clearly affirmed. 

Other theorists, such as the bauddhas, claim that 
atoms are the ingredient form which the material world 
is made. Some say the atoms are ultimately temporary 
and unreal. Others say the atoms are ultimately thoughts. 
Others say the atoms are ultimately a great void. Others 
say the atoms are simultaneously real and unreal. All 
these philosophers are always in disagreement on the 
nature of the atom. 


Fearing hat another objection will be raised, the 
author of the sittras says: 


Sutra 13 


bhoktradpatter avibhagas cet syal lokavat 


oan 2- DPraa ] 387 


bhoktra—with the enjoyer; dpatteh—from the 
becoming; avibhagah—non-distinction; cet—if; syal— 
may be; lokavat—as in the world. 


(If someone says,) “If the Supreme Personality of 
Godhead is the ingredient form which the material world 
is made, then the living entities cannot be individual 
beings different from the Lord,” then I reply: The living 
entities are different, for this is clearly seen in the material 
world. 


Purport by Srila Baladeva Vidyabhusana 


Here someone may object: Your theory is that the 
Supreme Personality of Godhead, manifested as the 
possessor of subtle potencies, is the ingredient of which 
the world is made, and manifested as the possessor 
of gross potencies, is the world itself. Let us see if this 
theory is correct or not. According to this theory the 
individual living entity is actually identical with the 
Supreme Personality of Godhead because the potency is 
not different from the possessor of the potency. 

Svetasvatara U panisad (4.6-7) explains: 


dvd suparnd sayuja sakhaya 
samanam vrksam parisasvajate 
tayor anyah pippalam svddv atty 
anasnann anyo’bhicakasiti 


samdne vurkse puruso nimagno 
‘nigayd Socati muhyamdnah 
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justam yada pasyaty anyam igam 
asya mahimdnam iti vita-Sokah 


“Two friendly companion birds together reside on 
one tree. One of them is eating the tree’s fruits while the 
other does not eat but simply watches His friend.* 

“Although the two birds are in the same tree, the 
eating bird is fully engrossed with anxiety and moroseness 
as the enjoyer of the fruits of the tree. But if in some 
way or other he turns his face to his friend who is the 


Lord and knows His glories—at once the suffering bird 
becomes free from all anxieties.”* 


This theory of yours, that the individual soul and 
the Supreme Personality of Godhead are identical, is 
clearly contradicted by this passage from the $ruti-sdstra. 
Therefore your theory must be wrong. 


If someone objects in this way, then the reply is 
given in this sutra: 


“The living entities are different, for this is clearly 
seen in the material world.” 


In the material world a man may hold a stick. The 
stick is his potency. In one sense, he and the stick are 
one. but then again they are also different. In the same 
way the Supreme Personality of Godhead, the master of 
all potencies, is different from His potencies. Understood 
in this way, the idea that the individual spirit souls are 
the potencies of the Supreme Personality of Godhead 
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does not contradict the assertion of the Sruti-sastra that 
the individual spirit souls are different from the Supreme 


Personality of Godhead. 


OL nitarans 8 


The Material World is not Different 


form the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhusana 


Accepting the idea that the Supreme Personality 
of Godhead is not different from the material world, 
it has been explained that the Supreme Personality of 
Godhead is the ingredient from which the material world 
is made. Can it be assumed that because the Supreme 
Personality of Godhead is the ingredient from which 
the material world is made, the Supreme Personality of 
Godhead is not different from the material world? Or, is 
the Supreme Personality of Godhead actually different 
from the material world? 

It may be held that the ingredient is different from 
the thing it is used to make. A lump of clay is different 
from a clay jar in the following ways: 1. The difference 
of categories as conceived by the intelligence. One is 
the ingredient and the other a product made from the 
ingredient. 2. The difference of names. 3. The difference 
of use. A clay jar may be used for carrying water. No 
water can be carried in a lump of clay. 4. The difference 
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of form. A clay jar has a specific form with a neck like 
a conchshell. A lump of clay has no specific form like 
that. 5. The difference of time. The lump of clay, the 
ingredient, exists before, and the clay jar, the thing 
fashioned from the ingredient, exists after. 

In this way the ingredient is different from the object 
it makes. If it were not, then the activity of the person 
making something from an ingredient is a useless waste 
of time. If it were not, then finished products would 
spontaneously appear from their ingredient. 

Did the finished product exist before the maker 
created it or not? It did not, for then the activity of the 
maker would be a useless waste of time, and also the 
finished product would then be visible even before it was 
created, and also the difference between the eternal and 
the temporary would be obliterated. If it is held that each 
manifestation comes from a previous manifestation and 
in that way there is a chain of causes without beginning 
and without a first cause, then that idea is also not true, 
for that is the idea that the world is unreal and ultimately 
causeless. 

In this way the vaisesikas and others assert that the 
ingredient is different from the thing fashioned from it. 
That is the Pirvapaksa. The author of the sitras refutes 
this Pirvapaksa in these words: 


Siitra 14 
tad-ananyatvam aGrambhana-sabdadibhyah 


tat—that; ananyatvam—the state of not being 
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different; drambhana—drambhana; sabda—the word; 
adibhyah—beginning with. 


That the material world is not different from the 
Supreme Personality of Godhead is confirmed by the 
passage beginning with the word adrambhana. 


Purport by Srila Baladeva Vidyabhusana 


From the Supreme Personality of Godhead, who has 
two potencies, namely the individual spirit souls and 
the material energy, and from no one else, the material 
world has come. How is that known? It is known from 
the passage beginning with the word drambhana. That 
passage (from Chadndogya Upanisad) follows: 


vacarambhanam vikdro naémadheyam mrttikety eva 
satyam 


“Then he began his explanation, saying: The different 
manifestations (of things made of clay) are different in 
name only. In truth they are only clay.” 


sad eva saumedam agre dsid ekam evddvitiyam tad 
aiksata bahu syadm prajayeya 


“O gentle one, in the beginning there was only the 
Supreme Personality of Godhead and there was no one 
else. Then the Supreme Personality of Godhead thought: 
I shall become many. I shall father many beings.” 
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san-milah saumyemah prajadh sad-dyatanah sat- 
pratisthah 


“O gentle one, all living beings are eternal. They have 
grown from the root that is the Supreme Personality of 


Godhead.” 
aitad-dtmyam idam sarvam 


“The entire material world is identical with the 
Supreme Personality of Godhead.” 


Many other quotes like these from the Chdndogya 
Upanisad could also be given here. The wise say that 
the material world, which consists of sentient beings 
and insentient matter, is not different from the Supreme 
Personality of Godhead. The entire material world has 
the Supreme Personality of Godhead as its ingredient 
and therefore the material world is not different from the 
Supreme Personality of Godhead. Understanding this in 
his heart, that the Supreme Personality of Godhead is the 
ingredient of the world and the same as the world, the 
dcarya Uddalaka explained the truth of transcendental 
knowledge, saying (to his disciple, in the Chdndogya 
Upanisad): 


stabdho’syuta tam Gdesam Gprakso yendsrutam 
Srutam bhavati 


“You are very proud, but still you have not asked for 
the knowledge by which the unheard becomes heard.” 
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Learned in other things but unaware of that 
knowledge, the disciple asked: 


katham nu bhagavah sa ddegah 
“Master, what is that knowledge?” 


Asked in this way, Uddalaka Muni explained that the 
Supreme Personality of Godhead is the ingredient from 
which the material world is made, and that the Supreme 
Personality of Godhead is not different from the material 


world. He said: 
yathda, saumyaikena mrt-pindena 


“As a ball of clay is not different in nature from all 
things made of clay, ... (in the same way the Supreme 
Personality of Godhead is not different from the material 
world).” 


This means that a ball of clay is the origin of a pot or 
other things made of clay. If one understands the nature 
of the ball of clay he also understands the nature of 
the many things fashioned from it. In the same way the 
Supreme Personality of Godhead is the ingredient from 
which the material world is made. If one understands 
the nature of the Supreme Personality of Godhead, then 
he automatically understands the nature of the entire 
material world. 


Here someone may object: Is it not true that by the 
idea of how they are used and also by their names, the 
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ingredients and the thing into which it is fashioned are 
different? 

If this objection is raised, then the answer is given 
in this passage from Chadndogya Upanisad, which begins 
with the word vdcadrambhana. 

The word @rambhana is formed from the verb drabh 
by adding the affix lyut. In grammar texts the formula is 
given, krtya-lyuto bahulam. 

A clay pot with a neck like a conchshell is a 
transformation of the shapeless clay ball. Still, the wise 
give different names to the ball of clay and the clay pot. 
Why is that? The answer is given in the previous quotes 
from Chdndogya Upanisad. The reason is that the ball 
and the pot are used in different ways and have different 
functions, and therefore they are given different names. 
In this way it is possible to say, “Bring some water in a clay 
pot.” In this way a clay pot has a specific nature and with 
knowledge one can distinguish between a pot or other 
things made of clay. However, the pot and other things 
are still made of clay. They are not made of something 
else. Therefore, although different objects made of clay 
may have different uses, they still share the same nature 
of being made of clay. In the same way the month of 
Caitra shares the same nature of the other months, the 
ages of childhood and youth share the same nature of the 
other ages of life, and clay objects and other things also 
share a same ingredient that makes them in one sense 
different from each other. 

If the ingredient and the object made from it were 
different, then the object would have weight double that 
of the ingredient alone. The lump of clay would have one 
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weight and the finished pot would have another weight, 
and when they would be weighed together on a scale, 
the finished pot and its ingredient the clay would weigh 
twice as much as the clay alone. The pot is not an illusion 
like the illusion of silver seen on a shiny oyster shell, for 
silver does exist as another substance different from the 
oyster shell. 

In this way the useless objection of those who say the 
ingredient is different from the thing fashioned from it 
is clearly refuted. 

Now words will be spoken to uproot the false theory 
that the material world is a manifestation of the Supreme 
Personality of Godhead. Evidence to [prove this theory is 
found in the following words of scripture: 


kalpante kala-srstena 
yo ndhena tamasdvrtam 
abhivyanak jagad idarn 
svayam-rocih sva-rocisad 


“At the end of the kalpa, the creation was covered with 
darkness. Then the self-effulgent Supreme Personality of 
Godhead manifested the material universe with His own 
splendor.” 


The two faults with this theory are: 1. It says the 
creation existed before the agent, who simply manifested 
what was already existing, and 2. It posits a beginningless 
chain of causes that has no first cause. We do not accept 
the idea that an evfect can exist before its cause. Nor 
do we accept the idea of a chain of causes that has no 
beginning. 


hte 


396 Z edadnta iss 


Here someone may object: This is the fallacy of 
asatkdrya, for it allows the existence of an effect before 
its cause. 

If this objection is raised, I reply: This is not so, for 
here we are not speaking of effects. A manifestation may 
appear spontaneously, but not an effect. This is proved 
by the manifestation of the base upon which the world 
rests. By the agent of this base, the world is manifested 
and stays. In this way there is no fault in our statement. 
Those who say the effect is manifested without a cause 
speak foolishly. When examined, their theory is seen 
to be fallacious. If things were manifest without causes, 
then anything would be manifest from any other thing. 
Oil would come from seeds, but milk would also come 
from the same seeds. Also, such manifestations would 
occur without an agent. In this way there would be an 
effect but no cause. Does the manifestation manifest 
itself spontaneously or not? If so, there must be a 
beginningless chain of causes. If not, then the effect is 
a fleeting illusion. Both possibilities are wrong. It would 
follow that the effect would be always visible or never 
visible. 

Here someone may again object: The manifestation 
appears spontaneously. 

Then | reply: Then why imagine a source for the 
manifestation at all? We say this is the same as the 
theory of manifestation. 


Next, the author of the sitras explains that the effect 
is not different from the cause. He says: 


— hee —_____— 
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Sutra 15 
bhdve copalabdheh 


bhave—in existence; ca—and; upalabdheh— 
because of the perception. 


This is so because the effect may be seen in the 
cause. 


Purport by Srila Baladeva Vidyabhusana 


Effects, such as a crown or a pot, may be seen in the 
ingredients, such as gold or clay, that are their cause. It 
is because we understand that the pot is made of clay or 
other ingredients that we understand the identity of the 
pot or other things. 

Here someone may object: Elephants, horses, and 
other animals may be produced from a kalpa-vrksa tree 
or another dissimilar object. In this case one does not 
recognize the ingredients or cause of the elephants, 
horses, and other animals. 

To this I reply: The kalpa-vrksa tree is itself fashioned 
from earth, and the earth is also seen as the ingredient of 
the elephants and horses. 

Here the objector may say: Smoke is manifested from 
fire. There is no such similarity and easily recognizable 
identity of the object and the ingredient that was its 
cause in the relationship of smoke and its cause, fire. 

To this I reply: The actual cause of smoke is damp 
fuel. This is known because smoke has the same odor as 
the fuel that creates it. 
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Sutra 16 
Sattvac cavarasya 


sattvat—because of the existence; ca—and; 
avarasya—of the effect. 


This is also so because the effect is present in the 
cause. 


Purport by Srila Baladeva Vidyabhusana 


The cause, which comes first, and the effect, which 
comes after, have the same nature because the effect is 


present, in a dormant state, in the cause. This is seen in 
the words of the Sruti-Sdstra: 


sad eva saumyedam agra asset 


“O gentle one, in the beginning only the Supreme 
Personality of Godhead existed.” 


The smrti-Sastra also explains: 


vrihi-bije yatha malam 
nalam patrdnkurau tatha 
kandam koSas tatha puspam 
ksiram tadvac ca tandulah 


tusah kana§ ca santo vai 
yanty d@virbhavam atmanah 
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praroha-hetu-samagrim 
dsaddya muni-sattama 


tathd karma-svanekesu 
devadyas tanavah sthitah 
visnu-Saktim samdsddya 

praroham upavanti vai 


sa ca visnuh param brahma 
yatah sarvam idam jagat 
jagac ca yo yatas cedam 
yasmim§ ca layam esyati 


“In a rice grain the root, stem, leaf, sprout, stalk, 
whorl, flower, husk, and another, a new rice grain, are all 
present in a dormant state and in time they will all become 
manifested. In the same way, the bodies of the demigods 
and all other beings also exist in a dormant state in the 
different kinds of fruitive action and when Lord Visnu’s 
potency touches them, they become manifested. Lord 
Visnu is the Supreme Personality of Godhead, from whom 
this entire universe has come into being. The universe 
had come from Him, He is the universe, and the universe 
will merge into Him at the time of dissolution.” 


Oil can be extracted from sesame seeds because 
the oil is present there in the first place. However, oil 
cannot be extracted from grains of sand because no oil is 
present in sand. In this way the cause and the effect must 
share the same nature. In this way it is proved that the 
effect must be present in a dormant state in the cause. 
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Even after the effect is destroyed, it continues to be 
present in a dormant state in the cause because it is not 
really different from the cause. This is explained in the 
next two sutras. 


Sutra 17 


asad-vyapadesdn neti cen na dharmantarena vakya- 
Sesat 


asat—non-existent; vyapadesat—because of the 
explanation; na—not; iti—thus; cet—if; na—not; 
dharma—nature; antarena—with another; vakya—of 
the statement; Sesdt—because of the remainder. 


If someone claims that at a certain time the effect 
ceases to exist, and this is proven by the scriptural 
passage employing the word asat, then I reply that this 
is not so because the word asat in that passage does not 
mean “non-existence,” but “manifesting another aspect 
of its nature,” as is seen by the remaining portion of that 
passage. 


Purport by Srila Baladeva Vidyabhusana 


Here someone may object: This may be so, but still 
the Taittireya Upanisad (2.6.1) explains: 


asad va idam agra Gsit 


“In the beginning it did not exist.” 


—+§4—-— ——______— 


C 
Coes 2- Yada! 401 


The meaning of these words is that the effect did not 
exist (asat) in the beginning and it will not continue to 
exist indefinitely after it is manifested. 


To this objection I reply: The word asat here does 
not mean “non-existent,” for it means “manifesting 
another aspect of its nature.” The effect has two aspects; 
eross existence (manifested) and subtle existence 
(unmanifested), which are called sat and asat. The gross 
existence is one aspect and the subtle manifestation is 
another aspect of its nature. How is that? The remaining 
portion of the passage gives the explanation. It states: 


tad dtmanam svayam akuruta 
“Then the effect spontaneously manifested itself.” 


In this passage a secondary meaning of the word 
asat must be accepted, for that is appropriate here. The 
interpretation “non-existent” is clearly inappropriate 
here in connection withthe verbs dsit (was) and dtmadnam 
akuruta (manifested itself), for it is not possible to say 
that in the course of time something that does not exist 
manifested itself. 


Sitra 18 
yukteh Sabddntarac ca 


yukteh—from logic; §abda—statement of the Vedas; 
antarat—from another; ca—and. 
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This is proved by logic and by other statements of 
the Vedas. 


Purport by Srila Baladeva Vidyabhusana 


When a lump of clay has a conchshell-like neck and 
other features like the features of what is considered a 
jar, we say, “It is a jar.” When a lump of clay does not 
have the features of a jar, for example, when it is only 
the fragment of a jar, we say, "It is not a jar.” Sri Visnu 
Purdna explains: 


mrdi ghatatvam ghatatah kapdlikdc ca ciirna-rajas tato- 
nuh 


“A lump of clay is fashioned into a jar. The jar is 
eventually broken into pieces, the pieces eventually 
become dust, and the dust eventually becomes atoms.” 


Therefore when we say that a jar or anything else 
no longer exists, we mean only that it is manifested in 
a different way. It is merely considered to be something 
different. It is merely not recognized. This is the proof 
by logic. 


In this way the word asat is explained. The word sat 
refers to the other aspect of asat. The proof by Vedic 


evidence is given in the Chadndogya Upanisad: 


sad eva saumyedam 
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“O gentle one, in the beginning only the sat 
existed.” 


In this way, by both logic and the evidence of 
scripture, it is established that the word asat means “the 
subtle, unmanifest stage of being.” Asat does not mean 
actual non-existence. It is not like “the horn of a rabbit” 
or other things that have no existence at all. Asat means 
the subtle state of existence. When the material universe 
is “destroyed,” it enters a subtle state of existence and 
in that form merges into the existence of the Supreme 
Personality of Godhead. The cause is the first form and 
the effect is the later form of what is actually the same 
thing. In this way it is proved that the cause and effect 
are not different. 

“The asat (effect) cannot come into being, for such 
a thing is impossible, nor an one thing be the cause of 
another, for that would be meaningless. Words cannot 
explain the nature of cause and effect.” Those who 
speak these words illogically claim that there is a higher 
principle somehow different from cause and effect. 

Now the author of the sitras gives an example to 
explain the nature of cause and effect. He says: 


Sutra 19 
patavac ca 
pata—a cloth; vat—like; ca—and. 


It is like a cloth and other things also. 
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Purport by Srila Baladeva Vidyabhusana 


A cloth is made by weaving many threads together. 
In the same way the Supreme Personality of Godhead 
creates the material world from His internal potency. The 
word ca (and) here indicates that many other examples, 


such as the example of the seed and the tree, may also be 
given. 


Siitra 20 
yathd ca pranadih 


yatha—as; ca—and; prana—the life-airs; adih— 
beginning with. 


It is like the life-airs, which begin with prana. 
Purport by Srila Baladeva Vidyabhusana 


As, when one performs pranayama, the life-airs, 
beginning with prdna and apdna, become stopped and 
enter the central life-air, and when the pradndyama is 
over, emerge from the central life-air and again enter 
the heart and other bodily organs, in the same way the 
ingredients of the material world enter the Supreme 
Personality of Godhead, the master of subtle potencies, 
and then emerge again at the time of material creation, 
when they are again manifested as the pradhdana, mahat- 
tattva, and other potencies. 

The word ca (and) in the previous sitra indicates that 
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the examples in these two sitras should be considered 
together. 

No proper examples may be given to establish the 
theory of asat-kdrya-vdda (the theory that the effect is 
unreal). No one has ever seen the examples of this theory, 
such as the example of the son of a barren woman or the 
example of a flower floating in the sky. 

In this way it is proven that the Supreme Personality 
of Godhead is the master of the potencies that are the 
individual living entities and the elements of matter, and 
it isalso proven that He is the cause of the material world, 
which is the effect created by Him, and is thus also Him. 
Although the Supreme Personality of Godhead is thus 
manifested as His creation, He retains His inconceivable 
potencies undiminished as before. This is explained in 
the Visnu Purdna: 


om namo vasudevaya 
tasmai bhagavate sada 
vyatiriktam na yasydsti 
vyatirikto-khilasya ca 


“Om. Obeisances to Lord Vasudeva, the eternal 
Supreme Personality of Godhead. No one is superior to 
Him. He is superior to all.” 
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The Supreme Personality of Godhead is the Creator 
of the Material World 


Introduction by Srila Baladeva Vidyabhusana 


In sutra 1.4.23 it was shown that the Supreme 
Personality of Godhead is both the ingredient of the 
material world and its operative cause also. In the passage 
beginning with sitra 2.1.6, many attempts to refute the 
idea that the Supreme Personality of Godhead is the 
ingredient from which the material world is made have 
themselves been refuted, and the truth that the Supreme 
Personality of Godhead is the ingredient from which the 
material world is made ahs been firmly established. In the 
passage that follows, the author of the sutras refutes the 
idea that the jivas are the creators of the universes and 
proceed to firmly prove that the Supreme Personality of 
Godhead is the actual creator of the universes. The Sruti- 
Sdstra explains: 


kartadram igam 


“The Supreme Personality of Godhead is the creator 
of the worlds.” 


Some philosophers claim that the individual 
living entity (jiva) must be the creator of the material 
universes. 
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Which of these two ideas is correct? Is the Supreme 
Personality of Godhead or the individual living entity 
the creator of the material universes? The answer is 
given in the following sitra. 


Siitra 21 
itara-vyapadesad dhitakaranddi-dosa-prasaktih 


itara—of the other; vyapadesat—from the statement; 
hita—auspiciousness; akarana—not being the creator; 
adi—beginning with; dosa—fault; prasaktih—result. 


Another theory has many faults, beginning with 
creating what is not beneficial. 


The idea that the individual living entity is the 
creator of the material universes is faulty for many 
reasons, beginning with the fact that this idea holds that 
the individual living entity deliberately creates a world 
that is not beneficial for him. 


Purport by Srila Baladeva Vidyabhusana 


Some other philosophers claim that the individual 
living entity (jiva) is the actual doer, or that the 
individual living entity is the creator of the material 
world. Some others claim that the individual living 
entity has voluntarily accepted residence in the material 
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world. These theories have many faults, beginning with 
the fault that they hold that the individual living entity, 
being fully aware of the situation, deliberately acts in a 
way that is not beneficial for him. 

The material world has both benefits and deficiencies, 
deficiencies such as the living entities’ becoming 
fatigued. No intelligent and independent living entity 
would voluntarily create and enter his own prison 
cell, as a silkworm does. Nor would a pure living entity 
having a pure spiritual body voluntarily enter an impure 
material form. Nor is it possible for any individual living 
entity to create the pradhdna, the mahat-tattva, or the 
elements beginning with ether and air. The individual 
living entity becomes overwhelmed when he even tries 
to think of these things. For these reasons, the idea that 
the individual living entity is the creator of the material 
world is a great fallacy. 

The truth is that the Supreme Personality of Godhead 
is the creator of the material world. The idea that if the 
Supreme Personality of Godhead creates the material 
world then the perfection of the Supreme Personality of 
Godhead is compromised will be refuted in the following 
pages. 


Sutra 22 
adhikam tu bheda-nirdesat 


adhikam—greater; tu—indeed; bheda—difference; 
nirdesat—because of the indication. 


But He is greater, because the difference is 
explained. 


ob — 
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Purport by Srila Baladeva Vidyabhusana 


The word tu (but) here is used to dispel doubt. Because 
He is mater of many great potencies, the Supreme 
Personality of Godhead is far greater than the individual 
living entity. For this reason the scriptures declare that 
the Supreme Personality of Godhead and the individual 
living entities are different. In the Mundaka Upanisad 
(3.1.2) and other Upanisads (Svetasvatara Upanisad 4.7) 


it is said: 


samane urkse puruso nimagno 
‘nifaya Socati muhyamdanah 
justam yadé pasyaty anyam isam 
asya mahimdnam iti vita-fokah 


“The individual spirit soul and the Supersoul, 
Personality of Godhead, are like two friendly birds sitting 
on the same tree. One of the birds (the individual atomic 
soul) is eating the fruit of the tree (the sense gratification 
afforded to the material body), and the other bird (the 
Supersoul) is not trying to eat these fruits, but is simply 
watching His friend.* 

“Although the two birds are on the same tree, the 
eating bird is fully engrossed with anxiety and moroseness 
as the enjoyer of the fruits of the tree. But if in some way 
or other he turns his face to his friend, who is the Lord, 
and knows His glories, at once the suffering bird becomes 
free of all anxieties.”* 


Here the difference between the individual living 
entity, who is in the grip of illusion and lamentation, and 
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the Supreme Personality of Godhead, who has limitless 
opulences and advantages, is clearly seen. 


In the smrti-sastra (Bhagavad-gita 15.16-17), Lord 
Krsna says: 


dvav imau purusau loke 
ksara§ caksara eva ca 

ksarah sarvani bhitani 
kitta-stho’ksara ucyate 


“There are two classes of beings, the fallible and the 
infallible. In the material world every living entity is 
fallible, and in the spiritual world every living entity is 


called infallible.* 


uttamah purusas tv anyah 
paramatmety udahrtah 

yo loka-trayam avisya 
bibharty avyaya isvarah 


“Besides these two, there is the greatest living 
personality, the Supreme Soul, the imperishable Lord 
Himself, who has entered the three worlds and is 
maintaining them.”* 


In the Visnu Purdna (1.2.16 and 24) it is said: 
pradhdna purusdvyakta 
kalandm paramam hi yat 


pasyanti stirayah suddham 
tad visnoh paramam padam 


—+e<— 
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“The demigods aspire to attain the supreme and pure 
realm of Lord Visnu, a realm beyond the world of matter, 
beyond time, beyond the individual living entities, and 
beyond the unmanifested impersonal Brahman.” 


visnoh svariipat parato hi te’nye 
ripe pradhadnam purusas ca vipra 
tasyaiva te’nyena dhrte viyukte 
rupena yat tad dvija kdla-samjfiam 


“The transcendental form of Lord Visnu is supreme. 
Matter, the individual living entities, and the energy 
called time, which brings matter and the living entities 
together, and then again separates them, arjej different 
from Lord Visnu.” 


In Srimad-Bhagavatam (1.11.38), it is said: 


etad ifSanam ifasya 
prakrti-stho’pi tad-gunaih 
na yujyate sadatma-sthair 
yatha buddhis tad-dsraya 


“This is the divinity of the Supreme Personality of 
Godhead: He is not affected by the qualities of material 
nature, even though He is in contact with them. Similarly, 
the devotees who have taken shelter of the Lord do not 
become influenced by the material qualities.”’* 


This is also explained in sutra 1.2.8. In this way the 
Supreme Personality of Godhead, who is the master of 
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all transcendental potencies, creates the material world 
by simply willing that it exist, then enters the material 
world and enjoys pastimes in it, and when the material 
world becomes old and decayed, draws it back into 
Himself as a spider draws in a web. In this way there is 
not the slightest scent of fault or defect on the Lord’s 
part, contrary to the theory of some philosophers already 
described in these pages. 


If someone objects: Is it not so that the Supreme 
Personality of Godhead and the individual living entity 
are identical, like the air in a small pot and the air in a 
the great sky, the great sky of the Lord being only larger 
in size, then I reply: It is not so. It is not so, because the 
Supreme Personality of Godhead does not allow Himself 
to be cut into many pieces (the pieces being the individual 
living entities). It is not so, because the moon in the sky 
is not actually like the moon’s reflection in the water. It 
is not so, because the example of a king’s son bewildered 
into thinking himself a servant is not appropriate to 
describe the Supreme Personality of Godhead, this 
example contradicting the §ruti-sastra’s assertion that 
the Supreme Personality of Godhead is all-knowing. 


(Translator’s note: Here four analogies given by the 
impersonalists are refuted. They are: 1. That the Supreme 
Personality of Godhead and the individual living entities 
are like the air in a small pot and the air ina great sky, and 
as when the air is released from the pot it merges into the 
great sky and becomes one with it, when the individual 
living entity becomes liberated he will merge into the 
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Supreme Personality of Godhead and become one with 
Him. 2. That the individual living entities are like cut-off 
pieces of the Supreme Personality of Godhead. 3. that the 
living entities are reflections of the Supreme Personality 
of Godhead, like reflections of the moon on a body of 
water. 4. That the individual living entity has merely 
forgotten that he is himself the Supreme Personality of 
Godhead. He is like a king’s son who has forgotten his 
identity and is bewildered into thinking himself a mere 
servant. As the king’s son will rejoice to know his true 
identity, so the individual living entity will rejoice to 
know that he is the Supreme Personality of Godhead.) 


Sutra 23 
as$madi-vac ca tad-anupapatiih 


asma—a stone; ddi—beginning with; vat—like; 
ca—and; tat—of that; anupapatiih—impossibility. 


As it is impossible for a stone or other inanimate 
object, so it is impossible for the individual living entity. 


Purport by Srila Baladeva Vidyabhusana 
Even though He is conscious and animate, the 
individual living entity does not have absolute control 
over his destiny any more than does a stone, a piece of 


wood, or aclod of earth. The Sruti-Sastra explains: 


antah pravistah asta janadndm 
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“The Supreme Personality of Godhead enters the 


heart of all living entities. He is the ruler that controls 
everyone.” 


In the smrti-sastra (Bhagavad-gita 18.61), Lord Krsna 
explains: 


ifvarah sarva-bhitadnam 
hrd-de§e’rjuna tisthati 

bhradmayan sarva-bhitani 
yantrarudhdni mayaya 


“The Supreme Lord is situated in everyone’s heart, 
O Arjuna, and is directing the wanderings of all living 


entities, who are seated as on a machine, made of the 
material energy.”* 


Siitra 24 
upasamhdra-darsanan neti cet ksira-vad dhi 


upasamhara—of completion; darsandt—because 
of the sight; na—not; iti—thus; cet—if; ksira—milk; 
vat—like; hi—indeed. 


If (it is said that) because we see the individual living 
entity bringing many actions to a conclusion (therefore 
the living entity may be the creator of the material world, 


then I say:) No. (It is not so. It is) like the example of 
milk. 
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Purport by Srila Baladeva Vidyabhusana 


Here someone may object: Is it not so that the 
individual living entity, because it is seen that he can 
bring actions to a conclusion, is not like a stone or other 
inanimate object? It is seen that he begins projects and he 
also brings them to a conclusion. This is not an illusion, 
for there is nothing to prove that he does not actually 
perform these actions. Is it not so that the individual 
living entity, evn though he is certainly subordinate 
to the Supreme Personality of Godhead, is still the 
performer of actions? 

If these objections are raised, the I reply: No. It is not 
so. Even though He cannot be directly seen performing 
these actions, out of respect it should be understood that 
the Supreme Personality of Godhead is the initiator of 
actions. 

If someone again objects: Therefore it is the 
individual living entity who performs actions, not the 
Supreme Personality of Godhead, then I reply: No. It is 
not so. How is that? The answer is given in this sitra 
the words ksira-vad dhi, which mean that the individual 
living entity’s bringing an action to a conclusion is like 
the creation of milk. Here the word vat is understood to 
be in the instrumental case. The rules of grammar define 
the word vat in this way: “If one thing acts like another, 
then the word vat is used.” The smrti-sastra explains: 


yathagavi drsyamdnam 
ksiram prandd eva jdyate 
annam rasdadi-riipena 

prdnah parinamayaty asau 


sneees 
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“Even though it is clearly seen that a cow produces 
milk, still the milk is actually produced by the life-force 
within the cow. In the same way it is the life-force that 
actually digests food.” 


In the same way, even though it is seen that the 
individual living entity is performing actions, because 
the living entity is not really independent, the Supreme 
Personality of Godhead is the real performer of the 
actions. The author of the sitras will explain this further 
in sutra 2.3.39. 


Sutra 25 
devadi-vad iti loke 


deva—the demigods; ddi—beginning with; vat— 
like; itimthus; loke—in the world. 


It is like the demigods and others in this world. 
Purport by Srila Baladeva Vidyabhusana 


In this sutra the word vat is understood to be in the 
genitive case. Even though no one sees them performing 
actions, still ic is Indra and the other demigods who 
send rain and perform other similar actions. In the same 
way, even though no one sees Him do it, the Supreme 
Personality of Godhead creates the material worlds. 
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Siitra 26 
krtsna-prasaktir niravayavatva-sabda-vydkopo va 


krtsna—complete; prasaktih—action; 
niravayavatva—being without parts; sabda—of the 
scriptural quotation; vydkopah—contradiction; va— 
or. 


Either the individual living entity is completely 
absorbed in every action, or the scriptural statement that 
the individual living entity is not divided into parts is 
contradicted. 


Purport by Srila Baladeva Vidyabhusana 


It is said that because the original form of the 
individual living entity, the spirit soul, is not divisible 
into parts, whenever the individual living entity is 
engaged in an activity, his whole being is engaged. It 
is not possible to say, even though it seems that way by 
direct perception, that when the individual living entity 
is engaged in lifting a blade of grass or some other very 
light thing that he is only partly engaged in that activity. 
In any activity the individual living entity has the same 
amount of power. This is so because it is directly seen 
that whether he lifts a very heavy boulder or only a single 
blade of grass, the individual living entity is equally 
powerful in both circumstances. Therefore it is said that 
the individual living entity cannot be divided into parts. 
If we were to accept the idea that the individual living 


idee 
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entity can be divided into parts, we would contradict the 
Sruti-§astra, which says: 


eso'nur dtma 
“The individual spirit soul is atomic and indivisible.” 
However, the scriptures also say: 
jivad bhavanti bhittani 
“All that exists comes from the jiva.” 


In this scriptural statement and others like it, the 
word jiva should be interpreted to mean “The Supreme 
Personality of Godhead.” 

In this way the foolish idea that the individual living 
entity created the material world is refuted. 


Here someone may object: These two problems 
(being not divided into parts and therefore having to 
perform each action with his entire being) also apply to 
the Supreme Personality of Godhead. 

To this I reply: No. It is not so. If the Supreme 
Personality of Godhead had to perform each action with 
His entire being, then even in lifting a single blade of 
grass He would be fully engaged in that one action. This 
is not so, for He acts through His parts. 

Here someone may object: If the Supreme Personality 
of Godhead acts through His parts, then the Sruti-sastra’s 
statements that the Supreme is indivisible and inactive 
are contradicted. 
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To answer this objection, the author of the sitras 
explains: 


Sitra 27 


S§rutes tu Sabda-milatvat 


Sruteh—of the scriptures; tu—indeed; sabda—of 
the statements; miulatvat-because of having the root. 


But (it is not so), because the statements of Sruti- 
Sastra are the root (of real knowledge). 


Purport by Srila Baladeva Vidyabhusana 


The word tu (but) is used here to dispel doubt. The 
phrase “it is not so” here is understood although not 
expressed. It is taken from stra 2.1.24. The problems 
mentioned here, which can be easily seen with the 
common-sense eyes of this world, do not apply to the 
Supreme Personality of Godhead. Why not? Because 
the Sruti-sdstra says so. The §ruti-Sdstra explains that 
the Supreme Personality of Godhead is extraordinary, 
beyond the touch of the material world, inconceivable, 
full of knowledge, the form of transcendental knowledge, 
manifested in many forms although He is one, undivided, 
expanded into many parts, limited and unlimited 
simultaneously, the creator of the material worlds, and 
without a material form. 

That the Supreme Personality of Godhead is 
extraordinary and beyond the touch of the material 
world is described in these words of Mundaka Upanisad 


(3.1.7): 
eS oe 
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brhac ca tad divyam acintya-rupam 


“The Supreme Personality of Godhead is the greatest. 
He is splendid and transcendental. His form is beyond 
understanding.” 


That the Supreme Personality of Godhead is full of 
transcendental knowledge is described in these words of 


Gopala-tapani Upanisad: 
tam ekam govindam sac-cid-adnanda-vigraham 


“Lord Krsna is the Supreme Personality of Godhead. 
He is one without a rival. His form is eternal and full of 
knowledge and bliss.” 


barhapidadbhiramdaya 
ramaydkuntha-medhase 


“I offer my respectful obeisancfes to Lord Krsna, the 
supreme enjoyer, who is supremely intelligent and full of 
knowledge, and who, decorated with a peacock feather 
crown, is very handsome and pleasing to see.” 


eko’pi san bahudha yo’vabhati 


“Although He is one, the Supreme Personality of 
Godhead expands into many forms.” 


That the Supreme Personality of Godhead is both 


undivided and manifest in many forms is described in 


the Mdndikya Upanisad: 


eS 
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amdatro’nanta-matra§ ca dvaitasyopasamah sivah 


“The Supreme Personality of Godhead is undivided, 
not manifested in parts, and at the same time He is also 
manifested in many parts. He is supremely auspicious. 
He ends the duality of material existence.” 


That the Supreme Personality of Godhead is 
simultaneously limited and unlimited is described in 


Katha Upanisad (2.20): 
Gsino ditram vrajati Saydno ydati sarvatah 


“Sitting in one place, the Supreme Personality of 
Godhead goes far away. Even when He sleeps, He is 
present everywhere.” 


That the Supreme Personality of Godhead is the 
creator of the material worlds and has no material form 


is confirmed by these words of the Svetdsvatara Upanisad 


(3.3, 4.17, 6.16, and 6.19): 
dyav abhiimi janayam deva ekah 
“The Supreme Personality of Godhead is the father 
who gave birth to all living entities living in the land and 
in the sky.” 


sa visva-krd visva-vid atma-yonih 


“The Supreme Lord, the creator of this cosmic 
manifestation, knows every nook and corner of His 


— hte — 
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creation. Although He is the cause of creation, there is 
no cause for His appearance.” 


niskalam niskriyarh §antam 
niravadyam nirafijanam 


“The Supreme Personality of Godhead is perfect, 
peaceful, and pure. His activities are not material. He is 
not touched by matter.” 


These statements of §ruti-Sastra should be accepted. 
The conclusions of unaided material logic should not be 
accepted. 


Here someone may object: Why should we accept the 
statements of the §ruti-sdstra when these statements are 
illogical? 


Tothis the author of the sutras replied: Sabda-milatvat 
(The Sruti-sastra should be accepted because it is the root 
of all knowledge). This means that the §ruti-Sastra is the 
only source of information about things that are beyond 
human understanding. If it is possible for magic spells 
and magical jewels to manifest something extraordinary 
and inconceivable, then how much more is it possible for 
the Supreme Personality of Godhead to manifest things 
beyond the understanding of ordinary living entities? 

This may be summed up in the following way. There 
are three kinds of evidence: 1. direct evidence (pratyaksa), 
2. logic (anumdna), and 3. the revelation of scripture 


($abda). 
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Direct perception is unreliable. By magic or 
hallucination a person may see a face when it is not 
really there, but is only a false image. 

Logic is also unreliable. Seeing in the distance a 
ereat plume of smoke, one may assume that the smoke 
is caused by a fire when in fact the fire has already been 
extinguished by a great shower of water, which greatly 
increases the quantity of smoke. In this case, the smoke 
is caused more by water than by fire. 

The revelation of scripture is not unreliable as direct 
perception and logic are. Scripture tells us there is 
snow on the Himalaya Mountains and jewels under the 
oceans, and so it is. Direct perception may sometimes 
corroborate or sometimes contradict the statements of 
scripture, which are the only way we can understand 
what is otherwise beyond our power to know. 

A person may think a severed head is merely a magical 
illusion even when it is actually real. In this case a divine 
voice from the sky or some other source of knowledge 
like that may then reveal the true nature of the severed 
head. 

A person may think the smoke from an extinguished 
fire comes from an actively burning one. But then an 
informed person may tell him, “O traveler suffering from 
the cold, don’t think that the smoke you see comes from 
a fire. The fire has already been extinguished by rain. 
The smoke you see coming from that hill comes from an 
extinguished fire.” 

In both these cases one should accept the words of 
the person in actual knowledge. 

A person may go searching for a lost jewel necklace 
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when someone tells him, “You are wearing your necklace 
at this moment.” Ordinary persons may not understand 
astronomy, but by hearing from learned astronomers, 
they can know where the celestial bodies will go as they 
travel in the sky. 

In this way it is shown that the statements of those 
who are really in knowledge are the best of all sources 
of knowledge. It is in this way that the revelation of 
scripture is the only real source of knowledge about the 
Supreme Personality of Godhead. 

As the Sruti-sdstra explains: 


ndveda-vin manute tam brhantam 


“Without learning of Him from the Vedas, no one can 
understand the Supreme Personality of Godhead.” 


In this way the Vedic scriptures are perfect and 
flawless. 


Next, the author of the sitras gives an example in 
these words: 


Siitra 28 
Gtmani caivam vicitras ca hi 
atmani—in the Supreme Personality of Godhead; 


ca—and; evam—thus; vicitras—many wonders; ca— 


and; hi—indeed. 
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And as it is with many wonders, so it is also in the 
Supreme Personality of Godhead. 


Purport by Srila Baladeva Vidyabhusana 


Asonebelievesthatfromakalpa-urksatree,acintamani 
jewel, or other thing with inconceivable potencies come 
elephants, horses, and many other wonderful things, so 
one should have faith that from Lord Visnu, the Supreme 
Personality of Godhead, come demigods, human beings, 
animals, and other creatures. When a wonderful thing 
thus comes from a kalpa-vrksa tree or cintamani jewel, 
we cannot speculate, “Did this come from the whole of 
the source, or only from a part?” We can only accept that 
something unheard of has happened. 

The word @tmani is in the locative case to indicate 
that the Supreme Personality of Godhead is the place 
where all creation rests. The word ca (and) is used a 
second time in this example to mean “and how much 
more so would one have faith in the Supreme Personality 
of Godhead.” The word hi (indeed) indicates that this 
statement is proved by the Purdnas and other scriptures. 
In this way the statement that the Supreme Personality of 
Godhead is the creator of the material world is proven. 

In the next sitra the author presents more evidence. 


Siitra 29 
sva-pakse dosdc ca 


sva—own; pakse—in the side; dosat—because of 
the defect; ca—and. 
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And because this problem applies to your view also. 
Purport by Srila Baladeva Vidyabhusana 


Here the word sva refers to those who claim that the 
individual living entity is the creator of the material 
world, and pakse dost refers to the problem that plagues 
their theory, the problem that the individual living entity, 
the spirit soul, must employ his entire being in order 
to act. This problem has been solved for the Supreme 
Personality of Godhead, but it remains for the individual 
living entity. 


Now the author of the sutras fears that someone may 
think, “The Supreme Personality of Godhead treats the 
individual living entities unfairly.” They doubt, “Is it 
possible for the Supreme Personality of Godhead to be 
the creator of the material world if He is unfair to the 
individual living entities?” 

The $ruti-sastra explains: 


satyam jidnam ananatam brahma 


“The Supreme Personality of Godhead is limitless, 
eternal, and all-knowing.” 


sad eva saumyedam atmé va idam 


“O gentle one, the eternal Supreme Personality of 


Godhead is all this.” 
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In these and many other statements of the Sruti-Sdstra 
there is no mention of great power as an attribute of the 
Supreme Personality of Godhead. However, it is seen 
that the Supreme Personality of Godhead has all powers 
and can do all wonderful things. He is not powerless. 
Therefore the author says in the next sutra: 


Sitra 30 
sarvopetd ca tad darganat 


sarva—all; upeta—endowed; ca—and; tat—that; 
darganat—because of the sight. 


And He has all powers, because it is seen (in the 
scriptures). 


Purport by Srila Baladeva Vidyabhusana 


The word ca (and) is used here in the sense of 
affirming the truth of this statement. The word sarvopeta 
means “the Supreme Personality of Godhead, who has all 
powers.” The word upetd is an agent-noun formed with 
the Paninian affix, trt-pratyaya. Therefore the Supreme 
Personality of Godhead has all powers. How is that 
known? By the revelation of the scriptures. 

Svetasvatara Upanisad (1.3, 4.1, and 6.4) explains: 


devatma-saktim sva-gunair nigudadm 
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“The Supreme Personality of Godhead, who has no 
material qualities, employed His many potencies to create 
the varieties of the material world.” 


paradsya Saktir vividhaiva srityate 

“The Supreme Personality of Godhead’s potencies 
are multifarious, and thus His deeds are automatically 
performed as a natural sequence.”’* 

Visnu Purana also explains: 

visnu-Saktih para prokta 

“The potency of Lord Visnu is summarized in three 
categories—namely, the spiritual potency, the living 
entities and ignorance. The spiritual potency is full of 
knowledge; the living entities, although belonging to the 
spiritual potency, are subject to bewilderment; and the 
third energy, which is full of ignorance, is always visible 


in fruitive activities.?* 


The potencies of the Supreme Personality of Godhead 
are thus inconceivable. The smrti-sastra explains: 


apdni-paddo’ham acintya-§aktih 


“I am the Supreme Personality of Godhead. I have no 
material hands or feet. My potencies are inconceivable.” 


atmesvaro tarkya-sahasra-§aktih 


8 $$ 
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“The Personality of Godhead is the supreme master. 
His potencies are inconceivable.” 


In this way the Supreme Personality of Godhead 
employs His inconceivable potencies to create the 
material worlds. 


The Sruti-sdstra also explains: 
satyam jfiidnam anantam brahma 


“The Supreme Personality of Godhead is limitless, 
eternal, and all-knowing.” 


In this statement it is seen that the form of the Lord 
is spiritual. It is not touched by matter. 


In Svetagvatara Upanisad 1.3 quoted above, the Lord’s 
potencies are described. From this it is understood that 
the transcendental form of the Supreme Personality of 
Godhead is full of all potencies. 

The Sruti-Sastra explains: 


so’ kdmayata 


“The Supreme Personality of Godhead glanced, and 
by His glance alone the material world was created.” 


In this way the potencies of the Supreme Personality 
of Godhead, beginning with His potency of willing, are 
described. 
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Many statements of the Sruti-Sastra corroborate 
these two assertions. 


Here someone may also doubt: It is not possible for 
the Supreme Personality of Godhead to be the creator 
of the material world, for the Supreme Personality of 
Godhead has no senses. The demigods have potencies 
and they also have senses, therefore it is possible for them 
to create the material world. The Supreme Personality 
of Godhead, however, has no senses. How is it possible 
for Him to create the material world? In the following 
words, the Svetasvatara Upanisad (3.19) confirms that 
the Supreme has no senses: 


apdni-pddo javano grahita 
pasyaty acaksuh sa Srnoty akarnah 
Sa vetti vedyam na ca tasya vetta 
tam Ghur agryam purusam puradnam 


“Learned transcendentalists explain that God is the 
greatest, the original person. He has no material hands, 
but He can take anything. He has no material legs, but 
He can travel faster than anyone. He has no material 
eyes, but He sees everything. He has no material ears, 


but He hears everything. He knows everything, but no 
one knows Him.”* 


To answer this doubt, the author of the siitras says: 
Sutra 31 


vikaranatvan neti cet tad uktam 
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vikaranatvat—because of the absence of senses; 
na—not; iti—thus; cet—if; tat—that; uktam—said. 


If someone says, “It cannot be so, for He has no 
senses,” then I reply, “The scriptures say it is so.” 


Purport by Srila Baladeva Vidyabhusana 


If someone says that the Supreme Personality of 
Godhead cannot be the creator of the material world, 
for the Supreme Personality of Godhead has no senses, 
then the reply is given that the Sruti-sdstra explains that 
He has all transcendental powers. 

Svetasvatara Upanisad (6.7-9) explains: 


tam isvaradndm paramam mahesvaram 
tam devatandm paramam ca daivatam 
patim patindm paramam parastad 
viddma devam bhuvanesam idyam 


“The Supreme Lord is the controller of all other 
controllers, and He is the greatest of all the diverse 
planetary leaders. Everyone is under His control. All 
entities are delegated with particular power only by the 
Supreme Lord; they are not supreme themselves. He 
is also worshipable by all demigods and is the supreme 
director of all directors. Therefore, He is transcendental 
to all kinds of material leaders and controllers and is 
worshipable by all. There is no one greater than Him, 
and He is the supreme cause of all causes.* 


Re Ore 
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na tasya karyam karanam ca vidyate 
na tat-sama§g cabhyadhikaSs ca drsyate 
parasya Saktir vividhaiva Srityate 
svabhaviki jndna-bala-kriya ca 


“He does not possess bodily form like that of an 
ordinary living entity. There is no difference between 
His body and His soul. He is absolute. All His senses are 
transcendental. Any one of His senses can perform the 
action of any other sense. Therefore, no one is greater than 
Him or equal to Him. His potencies are multifarious, and 
thus His deeds are automatically performed as a natural 
sequence.”* 


na tasya kascit patir asti loke 

na cesitd naiva na tasya lingam 
sa karanam karanadhipadhipo 
na casya kascij janita na cadhipah 


“No one is His master. No one controls Him. He does 
not have a material body. He is the cause of all causes. He 
is the master of all masters of the senses. No one is His 
father. No one is His king.” 


In these statements of Sruti-sdstra it is said that the 
Supreme has no hands, feet, or senses, but yet He can 
perform all the actions of the senses. Then again it is 
said that He is the Supreme Person. This means that 
He has no material limbs and senses, for His limbs and 
senses are spiritual and endowed with all powers. They 
are not material. It is said that He naturally (svabhavikt) 
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possesses all powers and His powers are described as 
jridna-bala-kriya (knowledge, power, and action). No 
one has powers and qualities equal to (na tat-samah) 
or greater than (abhyadhikah) His powers and qualities. 
Because He has no material senses; that does not mean 
that He does not have any senses at all. It does mean that 
His senses are different from the material senses of this 
world. 
Bhagavad-gita (13.14) describes the Supreme 

Personality of Godhead’s senses: 


sarvatah pdni-pddam tat 
sarvato ksi-siro-mukham 
sarvatah Srutimal loke 
sarvam Gvrtya tisthati 


“Everywhere are His hands and legs, His eyes, heads 
and faces, and He has ears everywhere. In this way the 
Supersoul exists, pervading everything.”* 


The Supreme Personality of Godhead’s senses are 
also described in Brahma-samhitda (5.32): 


angani yasya sakalendriya-vrttimanti 
“Every one of the Supreme Personality of Godhead’s 
limbs and senses can perform the actions of any other 


limb or sense.” 


This ability is seen in the Lord’s pastimes of enjoying 
lunch in the forest. 
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In Svetasvatara Upanisad 6.7 the phrase na tasya 
kdryam means that there is no work that the Supreme 
Personality of Godhead must do, for He is already perfect 
and complete. The phrase na tasya kdryarn means that 
His senses do not act as the senses of others act. 

Does the Supreme Personality of Godhead create the 
material world or not? The view of our opponent is given 
in the next sutra. 


Sitra 32 
na-prayo jJanavattvat 


na—not; prayo janavattvat—because of having a 
motive. 


He does not create the material world, for He has no 
motive to create it. 


Purport by Srila Baladeva Vidyabhusana 


Another na (not), in addition to the na expressed 
in the sitra, is understood, though not expressed. It is 
taken from the previous stra. The na, which here means 
“not,” that is expressed in the sitra is the first member of 
a compound word (samdsa). 

Here our opponent says that the Supreme Personality 
of Godhead did not create the material world. Why is 
that? Because He already is perfect and complete and so 
He has not motive to create the material world. 

In this world, motives for actions are of two kinds: 


ft 
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l. to benefit oneself, and 2. to benefit others. The first 
motive cannot be ascribed to the Supreme Personality 
of Godhead because to do so would contradict the 
§ruti-§astra’s assertion that the Lord’s every desire is 
automatically fulfilled. The second motive, that He 
created the material world out of kindness for others, 
also cannot be ascribed to the Lord because it is not 
kindness to give someone a home where there are birth, 
death, and a host of sufferings. The idea that without 
any motive the Supreme Personality of Godhead would 
create a place of suffering clearly contradicts the §ruti- 
§Gstra’s assertion that the Lord is all-knowing. 

For all these reasons, therefore, it must be concluded 
that the Supreme Personality of Godhead did not create 
the material world. 

To this objection the author of the sitras replies: 


Sutra 33 
lokatvat tu lila-kaivalyam 


loka—the world; vat—like; tu—indeed; lila— 
pastimes; kaivalyam—only. 


But He does it only to enjoy pastimes, like the 
pastimes of the world. 


Purport by Srila Baladeva Vidyabhusana 


The word tu (but) isemployed here todispel doubt. The 
perfect and complete Supreme Personality of Godhead 


ea — 
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creates the material world not to gain something for 
Himself, but only to enjoy pastimes. Here the example of 
pastimes of people in the world is given. In the compound 
loka-vat, the word loka is in the genitive case. 

It is seen that a happy person, without any motive to 
gain something for himself, may dance and play simply 
out of great happiness. The Supreme Personality of 
Godhead acts in the same way. In this way, out of the 
blissfulness that is part of His natural condition, the 
Supreme Personality of Godhead enjoys pastimes. 


The Mandikya Upanisad (1.9) explains: 


devasyaiva sva-bhavo’yam 
atma-kamasya ka sprha 


“Without any motive, the Supreme Personality of 
Godhead creates the material world. How can He have a 
motive when all His desires are already fulfilled?” 


The Nardyana-samhita explains: 


srsty-ddikam harir naiva 
prayojanam apeksya tu 
kurute kevalanandad 
yatha mattasya nartanam 


“Lord Hari has no motive to create the material world 
or to do anything else. He acts only out of transcendental 


bliss, as an intoxicated man dances without any motive. 


pirnanandasya tasyeha 
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prayojana-matih kutah 
mukta apy apta-kadmah syuh 
kim u tasydkhilatmanah 


“He is already filled with bliss. How can He have a 
motive for anything He does? Even the liberated souls, 
whose desires are all fulfilled, have no motives. How can 
He, the Lord of all, have a motive?” 


Here someone may object: The example is not 
appropriate, for the Supreme Personality of Godhead is 
all-knowing. 

The reply is given: The idea is simply that the 
Supreme Personality of Godhead enjoys pastimes out 
of great happiness. He has no motive for His pastimes. 
The example of motiveless breathing in deep sleep may 
be given, but that also is not an appropriate example, for 
the Supreme Personality of Godhead is all-knowing, and 
a sleeping person is not even conscious. The example of 
a king enjoying some sport may be given, but that is also 
not an appropriate example, for the king in this example 
is not without motive. 
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LD sitarans 10 


The Supreme Personality of Godhead 
is neither Cruel nor Unjust 


Introduction by Srila Baladeva Vidyabhusana 


Fearing that another doubt may arise, the author 
proceeds to dispel it. The doubt is this: In considering 
whether the Supreme Personalty of Godhead is or is 
not the creator of the material world, we say that He 
is not the creator, for then the Supreme Personality of 
Godhead would be responsible for giving happiness and 
suffering to the demigods, humans, and other creatures 
in the material world, and that would mean that the 
Lord is either cruel or unjust in His dealings with them. 
Therefore the theory that the Supreme Personality of 
Godhead creates the material world is refuted by the 
Sruti-Sastra, which explains that the Supreme Personality 
of Godhead has no faults. 


To answer this doubt, the author of the sutras says: 
Sutra 34 

vaisamya-nairghrnye na sdpeksatvat tatha hi darsayati 

vaisamya—with no justice; nairghrnye—with cruelty; 


na—not; sdpeksatvat—because of relationship; tatha— 
so; hi—indeed; darsayati—reveals. 
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The Supreme Personality of Godhead is neither cruel 
nor unjust, for the scriptures reveal that the individual 
living entities suffer or enjoy according to their own 
karma. 


Purport by Srila Baladeva Vidyabhusana 


The Supreme Personality of Godhead does not 
possess the faults of cruelty and injustice. Why do the 
individual living entities suffer and enjoy? The sitra 
explains, sapeksatvdt, which means “according to their 
own karma.” With the words tathd hi (and so), the sutra 
presents the evidence to prove this statement. 


The evidence is given in Brhad-dranyaka Upanisad: 


esa u hy eva sddhu karma kdrayati tam yam ebhyo 
lokebhya unninisate. esa u evdsaddhu karma karayati yam 
adho ninisate 


“The Lord engages the living entity in pious activities 
so that he may be elevated. The Lord engages him in 
impious activities so that he may go to hell.” * 


In this way the Supreme Personality of Godhead 
makes the individual living entities accept the bodies of 
demigods or other beings according to what they deserve 
by their own actions. 


Sutra 35 


na karmavibhagad iti cen ndnaditvat 


nite 
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na—not; karma—karma;  avibhdgat—because 
of non-distinction; iti—thus; cet—if; | na—not; 
andditvédt—because of not having a beginning. 


If someone objects, “This is not so, for in the beginning 
of creation the living entities did not have different past 
karmas,” then I reply, “No. The objection is not valid, 
for there never was a beginning of creation.” 


Purport by Srila Baladeva Vidyabhusana 


Here someone may object: The theory of karma does 
not resolve the problem of the cruelty and unjustness of 
God. 

I reply: Why is that? 

The objector answers: Because in the beginning 
there was no difference of past karma (karmavibhagat). 
In the beginning there was only the Supreme Personality 
of Godhead, there were no individual living entities, 
and there was no past karma. This is confirmed in the 


Upanisads: 
sad eva saumyedam agra Gsit 


“O gentle one, in the beginning only the Supreme 
Personality of Godhead existed.” 


If the objector says this, then I reply: No. It is not so. 

The objector may reply: Why is that? 

I answer: Because the individual living entities and 
their ability to perform actions are eternal and without 
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beginning. Like the Supreme Personality of Godhead 
Himself, there never was a time when they began. They 
always existed. For the individual living entities, their 
present scope of action is always determined by their 
previous actions, and the circumstances of those previous 
actions were always determined by other past actions. 
Therefore there is no problem with the theory of karma. 
This is described in the Bhavisya Purana: 


punya-papddikam visnuh 
kdrayet purva-karmana 
andaditvat karmanas ca 
na virodhah kathaficana 


“On the basis of their past karma, the Supreme 
Personality of Godhead engages the individual living 
entities in pious or sinful deeds. This does not present 
a problem because the deeds of the living entity have no 
beginning.” 


There is not a problem with the idea that karma is 
without beginning, for this idea is thus proved by the 
authority of scripture. By thus creating karmic reactions 
of the living entitles, the Supreme Personality of Godhead 
does not lose His supreme independence to act. This is so 
because the smrti-Sdstra affirms that matter, karma, and 
time are all under the control of the Supreme Personality 
of Godhead. This idea is not subject to the fault of 
ghatta-kudyam-prabhatam. The Supreme Personality 
of Godhead gives the beginningless living entities the 
karma they deserve. Although He has the power to give 
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them something different from the karma they deserve, 
He does not. In this way it should not be said that He is 
either cruel or unjust. 


(Translator’s note: Ghatta-kudyam-prabhatam is the 
example of arriving at daybreak in the customs house. 
Wishing to avoid paying customs, a merchant traveled 
at night on a side road far from the customs house, but 
somehow the road led him to the customs house and he 
had to pay the fee he was trying to avoid. The example 
shows an elaborate procedure to avoid a certain problem 
that in the end cannot be avoided.) 


RL nitarans 11 


The Supreme Personality of Godhead is Impartial 


Introduction by Srila Baladeva Vidyabhusana 


In this way the idea that the Supreme Personality 
of Godhead is cruel and unjust is refuted. Now we will 
consider the Lord’s kindness to His devotees. 

Here someone may object: The Supreme Personality 
of Godhead protects His devotees and freed them from 
material desires. Is the Lord partial or impartial? After 
all, by protecting them and helping them in many ways, 
the Supreme Personality of Godhead does not merely 
reward His devotees for their past pious deeds. 

To answer this objection, the author of the sitras 
says: 
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Sutra 36 
upapadyate capy upalabhyate ca 


upapadyate—is proved; ca—and; api—also; 
upalabhyate—is seen; ca—and. 


It is proved by logic and also seen in the scriptures. 
Purport by Srila Baladeva Vidyabhusana 


The Supreme Personality of Godhead loves His 
devotees and therefore He is partial to them. That is what 
is proved (upapadyate) in this stra. He gives protection 
to His devotees and is partial to them in many ways 
because they have devotion (bhakti) for Him, devotion 
that is the Lord’s own internal potency. This partiality 
on the Lord’s part does not contradict the scriptures’ 
assertions that the Lord is faultless. This is so because 
the scriptures praise this partiality of the Lord, declaring 
it a great virtue. The Sruti-Sdstra says: 


guna-vrnda-mandanam idam 


“The Lord’s love for His devotees is the ornament 
that decorates the great host of His virtues.” 


Without this virtue, the Lord’s other virtues would 
be neither pleasing nor glorious to the individual living 
entities. 
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The sitra then says this is seen (upalabhate) in the 
scriptures. 


Mundaka Upanisad (3.2.3) explains: 


yam evaisa vrnute tena labhyas 
tasyaisa Gtma vivrnute tanum svam 


“The Lord is obtained only by one who He Himself 
chooses. To such a person He manifests His own 
form.”* 


Lord Krsna Himself explains in Bhagavad-gita (7.17, 
9.29, 9.30, and 9.31): 


priyo hi jfid@nino’tyartham 
aharm sa ca mama priyah 


“Of these, the one who is in full knowledge and who 
is always engaged in pure devotional service is the best. 
For I am very dear to him, and he is dear to Me.”* 


samo’ ham sarva-bhitesu 
na me dvesyo’sti na priyah 
ye bhajanti tu mam bhaktya 
mayi te tesu capy aham 


“I envy no one, nor am I partial to anyone. I am equal 
to all. But whoever renders service unto Me in devotion 


is a friend, is in Me, and I am also a friend to him.* 


api cet su-durdcaro 
bhajate mam ananya-bhak 
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sadhur eva sa mantavyah 
samyag vyavasito hi sah 


“Even if one commits the most abominable action, 
if he is engaged in devotional service he is to be 
considered saintly because he is properly situated in his 
determination.* 


ksipram bhavati dharmatma 
§aSvac-chantim nigacchati 
kaunteya pratijanihi 
na me bhaktah pranasyati 


“He quickly becomes righteous and attains lasting 
peace. O son of Kunti, declare it boldly that My devotee 
never perishes.”’* 


Sitra 37 
sarva-dharmopapette§ ca 


sarva—all; dharma—qualities; uppatteh—because 
of the proof; ca—and. 


And it is also proved by the presence of all qualities. 
Purport by Srila Baladeva Vidyabhusana 
The wise know that because all mutually contradictory 


qualities exist in Him, the inconceivable Supreme 
Personality of Godhead is both partial to His devotees 
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and also perfectly impartial to all. He is simultaneously 

full of all transcendental knowledge and transcendental 

knowledge personified. He loves His devotees, and He 

is also impartial to all. These qualities are mutually 

contradictory. The Lord also has qualities that are not 

mutually contradictory, such as tolerance and honesty. 
The Karma Purdna explains: 


aifvarya-yogad bhagavan 
viruddhartho’bhidhiyate 
tathapi doso parame 
naivaharya kathaficana 


gundaviruddha apy ete 
samaharyah samantatah 


“Because He possesses all opulences, the Supreme 
Lord is said to have many mutually contradictory qualities. 
In the Supreme Lord these mutually contradictory 
qualities are never faults. On the contrary, they are the 
most glorious virtues.” 


In this way it is proved that the Supreme Personality 
of Godhead, Lord Hari, is both impartial to all and the 


well-wishing friend of His devotees. 


WM rerticaracs 


by Srila Baladeva Vidyabhusana 


krsna-dvaipdyanam naumi 
yah ankhyddi kantakan 

chitva yukty-asina vifvam 

krsna-kridd-sthalam vyadhat 


“Let me glorify Sri Krsna Dvaipayana Vyasa, who 
with the sword of logic cut down the brambles of the 
Sankhya philosophers and other heretics, and transformed 
this material world into a place filled with Lord Krsna’s 
transcendental pastimes. 
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ORL vitarans 1 


Sankhya Refuted 


In the first pada the author has refuted the fallacious 
objections raised by his opponents. In the second pada 
he refutes his opponents’ theories. His opponents had 
abandoned the Vedic path and accepted a fallacy. 

Now the Sankhya theory will be refuted. Pseudo- 
Kapila, the Sankhya dcdrya, accepted the existence of 
various tattvas. According to him, in the beginning there 
is prakrti, which consists of the modes of goodness, passion 
and ignorance. From prakrti is manifest the mahat-tattva. 
From mahat-tattva is manifest ahankara (false ego). From 
ahankdra are manifest the five tan-matras (the objects 
of the senses), the two kinds (working and knowledge- 
acquiring) of senses, the gross material elements, and 
the purusa (person). In this way there are twenty-five 
ingredients of creation. 

Prakrti consists of equal portions of goodness, 
passion and ignorance. These three are characterizéd 
by happiness, suffering and bewilderment, respectively. 
(Goodness is characterized by happiness, passion by 
suffering, and ignorance by bewilderment.) Because they 
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are present in the three (goodness, passion and ignorance) 
modes, therefore, happiness, suffering and bewilderment 
are also present in the material world, which is created 
by the modes. 

A husband enjoys sex with his young wife, and in this 
way he experiences happiness. But when he becomes filled 
with jealous anger, he experiences suffering, and when 
he is separated from her he experiences bewilderment. 
In this way all these states of being are experienced. 

The two kinds of senses here are the ten external 
senses plus the mind, which is an internal sense, for a 
total of eleven senses. Prakrti is eternal and all-pervading. 


The Kapila-siitra (1.67 and 6.36) explains: 
mule mulabhadvad amilam milam 


“Prakrti is the root from which everything has grown. 
e e e 99 
There is no root from which prakrti has grown. 


sarvatra kdrya-darsanad vibhutvam 


“Because what it has created is visible everywhere, 
prakrti is all-pervading.” 


In this way the mahat-tattva, ahankara, and five 
tan-mdatras are the seven material ingredients that are 
manifested as transformations (vikrti) of prakrti. From 
ahankdra and the other ingredients the many prakrtis 
are manifest. From pradhdna and other ingredients 
the various transformations (vikrtis) are manifested. 
The eleven senses and five gross material elements are 
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sixteen vikrtis. Because the purusa (person) is not a 
transformation of something else, it is neither prakrti 
nor vikrti. For this reason Lord Krsna, the Supreme 
Personality of Godhead, explains: 


mila-prakrtir avikrtir mahadddyah prakrti-vikrtayah 
sapta sodasakas tu vikdro na prakrtir na vikrtih purusah 


“The mila-prakrtih (root of matter) is not a 
transformation of something else. From prakrti come 
seven transformations, beginning with the mahat-tattva. 
There are also sixteen other transformations. The purusa 
(person) is neither a transformation of matter nor a source 
that transforms itself into other material ingredients.” 


Prakrtiisalwaysundergoing transformation. Although 
it is insentient, it is the cause of sense gratification 
and liberation for many sentient beings. Although it is 
beyond the senses’ power of perception, its existence 
can be inferred from its effects. Although prakrti is one, 
it has many inconceivable qualities. By its potency of 
transformation, it has created the material universe of 
mahat-tattva and many other wonderful ingredients. In 
this way it is the creator of the material world. We can 
infer that the (person) is inactive, devoid of qualities, 
and all-pervading. It is a spark of consciousness, different 
in each body. 

Kapila-sitra (1.66) explains: 


sanghata-pardrthatvat purusasya 


“The existence of the purusa can be inferred from 
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the understanding that the insentient elements of the 
material world must exist for the sake of something other 
than for the benefit of insentient matter.” 


Because the purusa neither transforms itself into 
something else nor is itself a transformation of something 
else (as the insentient material elements do and are), the 
purusa is not meant to be active in the material sphere, 
nor is it meant to experience the different situations 
present in the material world. When prakrti and purusa 
meet, there is an exchange of attributes between them. 
In this way, in prakrti, consciousness seems to become 
present and in the purusa, activity and enjoyment seem 
to become present, although in fact they are not. When 
the purusa is bewildered, he thinks himself the enjoyer 
and when he is enlightened, he becomes liberated. Thus, 
by becoming aloof from the material world, the purusa 
becomes liberated. That is the theory propounded in the 
Kapila-sitra. 

In this theory there are three sources of knowledge: 
1. direct perception, 2. logic, and 3. scripture. This is 
explained in the Kapila-sitra (1.88): 


tri-vidham pramanam tat-siddhau sarva-siddher 


nadhikya-siddhih 


“There are three sources of knowledge. All 
knowledge can be attained by these sources. There is 
nothing beyond them.” 


With pseudo-Kapila we do not disagree very much in 
regard to direct perception and the evidence of scripture. 
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However, in the following words, the Kapila-sitra (1.130, 
131 and 132) tries to prove (with logic) that pradhana is 
the creator of the material world. 


pramanat 


“(Pradhana is the creator of the material world) 
because they both have the same measurement. 


samanvayat 
“(It is so) because they both touch.” 
Saktitas ceti 


“(It is so) also because (pradhana) has the power (to 
create the material world).” 


SamSsaya (doubt): Is pradhdna both the ingredient 
from which the material world is made and also the 
active creator of the material world, or is it not? 


Pirvapaksa (the statement of the opponent): Because 
the three modes of goodness, passion and ignorance are 
present in both the material world and the pradhdna, the 
pradhdna must be the creator of the material world. Clay 
is the creator of a clay pot because clay is present in both 
the clay and the pot. This is also true of other things that 
are creators of thins like themselves. Insentient matter 
can be active and create things as is seen in the fact that 
trees bear fruits and water can move. For this reason it is 
true that pradhdna is the creator of the material world. 
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Siddhanta (the conclusion): the author explains: 
Sutra | 
racananupapattes ca nanumanam 


racana—of creation; anupapatteh—because of 
impossibility; ca—and; na—not; anumadnam— 
inference. 


(Pradhana, which many) infer (to be the creator of 
the material world is) not (the creator) because it is not 
possible (for pradhana to have the power to) create. 


Purport by Srila Baladeva Vidyabhusana 


Because inert, unconscious pradhdna is inferred by 
some to be the creator of the material world, it is called 
here anumdnam (the inferred). However, pradhana is 
neither the cause of the world nor its ingredient. Why 
not? The sitra answers with the word racand (the act of 
creation). It is not possible for the wonderful material 
world full of so many varieties of things to be created by 
something inert and unconscious. In this world it never 
happens that a palace or some other great thing is built 
by the accidental coming together of a host of bricks or 
other building materials of inert unconscious matter. The 
word ca (and) in the satra hints that in the opponent's 
statement the logic is faulty. Jars and other objects made 
of inert matter cannot experience happiness or other 
emotions and sensations, which are experienced only by 
conscious beings. 
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Sitra 2 
pravrttes ca 
pravrtteh—-because of action; ca—and. 


Also because the activity (of inert matter is possible 
only when started by a conscious being). 


Purport by Srila Baladeva Vidyabhusana 


The phrase “of inert matter is possible only when 
started by a conscious being” should be understood as 
the remaining words in this sitra’s statement. When the 
initiator of action is present, only then will inert matter 
move. This is seen in the example of the chariot and the 
charioteer, and many other examples also. 

The statement, “The tree bears fruit” should be 
understood in that way. In the example it is the Supreme 
Personality of Godhead, the all-pervading Supersoul, 
who is the conscious being that initiates the activity of 
the creation of fruit. This is seen in many places in the 
scriptures. 

The word ca (and) in the sitra means “only.” The 
statement “I do” can be made only by a conscious living 
being. Inert matter cannot make such a statement. 

Here someone may object: Is it not so that when 
matter and spirit meet the material world is created by 
mistaking spirit for matter? 

If someone says this, then I reply: How did they meet? 
Is it their nature to meet, or did they become changed 
and that change caused them to meet? It cannot be the 
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first, for then the liberated souls would also come in 
contact with matter. It cannot be the second, for then 
either matter would be the cause of a transformation and 
this is not possible because matter is the effect and not 
the cause, or spirit would be subject to transformation, 
which is not possible. 


Here someone may object: Is it not so that as milk 
spontaneously becomes transformed into yogurt, and as 
rainwater becomes tdla, mango, and other fruits with 
many different tastes, some sweet and some bitter, in the 
same way the pradhdna contacts the karma of the living 
entities and from that contact the material bodies of the 
living entities are created. 

If this is said, then the author of the satras replies: 


Sutra 3 
payo’mbu-vac cet tatrapi 


payah—milk; ambu—water; vat—like; cet—if; 
tatra—there; api—also. 


(If someone says it is) like milk and water, (then | 
reply that a conscious being must act) in those places 
also. 


Purport by Srila Baladeva Vidyabhusana 


In the examples of milk and water the actions are 
performed by a conscious being. They are not performed 
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spontaneously by inert matter. Here the example of 
the chariot moving by the direction of the charioteer 
is relevant. In this way it is proved that the Supreme 
Personality of Godhead, who is the all-pervading 
Supersoul, is the actual cause of the transformations in 
milk and water described here. 


Sitra 4 
vyatirekanavasthites canapeksatvat 


vyatireka—different; anavasthiteh—because of the 
non-existence; ca—and; anapeksatvat—because of not 
being in relation to anything else. 


(Pradhana is the cause of the material world) because 
(in the beginning there was) not anything but (pradhana) 
and because (pradhana is) not caused by something else. 


Purport by Srila Baladeva Vidyabhusana 


In this s&tra the word ca (and) means “also.” (The 
Sankhya theory is that) because in the beginning of 
material creation there was not anything but pradhana, 
therefore pradhdna must have transformed itself into the 
material world. Aside from pradhdna itself, nothing has 
the power to make pradhdna act or to prevent it from 
acting. Therefore, in the beginning of creation there is 
no cause before pradhdana, which is the first cause. 

The Sankhya philosophers may admit that pradhadna 
creates only when in contact with spirit, but then their 
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theory that inert matter alone is the creator of the 
material world is refuted. Furthermore, if they say that 
is only because of the nearness of spirit that pradhdna 
creates the world, then, because spirit and pradhdana 
remain near even during the time of cosmic devastation, 
the creation should occur also at the time of cosmic 
devastation. If the Sankhya philosopher argues that then 
karma of the individual living entities is not awakened 
at that time, then we reply, nothing prevents them from 
becoming awakened in that situation. 

Now the Sankhya philosopher may object: Is it not 
so that a cow eats grass, vines, and leaves and transforms 
them into milk? In the same way pradhdna transforms 
itself into the mahat-tattva and the other ingredients of 
the material creation. 

To this the author of the sutras replied: 


Sutra 5 
anyatrabhavac ca na trnddi-vat 
anyatra—elsewhere; abhdvdt—because of the non- 
existence; ca—and; na—not; trna—grass; dadi— 


beginning with; vat—like. 


It is not like grass and other examples, because it does 
not exist in other situations. 


Purport by Srila Baladeva Vidyabhusana 


In this stra the word ca means “only.” The argument 
of the Sankhya philosophers is not logical. Why not: 
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The sutra explains: anyatrabhdvat (because it does not 
exist in other situations). When a bull or other male 
animal eats it, the grass is not transformed into milk. If it 
were natural for the grass to transform itself in this way, 
then grass in various pastures and other places would 
spontaneously transform into milk. Therefore it is not 
the nature of grass to transform itself spontaneously into 
milk. This happens only in certain specific situations, 
and then only by the desire of the Supreme Personality 
of Godhead. 

In this way it is proved that because it is only inert, 
unconscious matter, pradhdna, cannot act of its own 
accord. But even if, O Sankhya philosopher, to please 
you we accept that pradhdna may be able to act, your 
argument still remains unproven, as the author of the 
siitras explains: 


Sutra 6 
abhyupagame’py arthabhavat 


abhyupagame—in acceptance; api—even; artha— 
meaning; abhdvdt—because of the non-existence. 


Even if this argument is accepted, (the theory still 
has) no meaning. 


Purport by Srila Baladeva Vidyabhusana 


The word na (not) should be understood, although it 
is not expressed, in the four sutras that begin here. 
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The Sankhya philosophers say that pradhdna’s 
activity consists of allowing the individual living entities 
to enjoy her for a time and then lead them to liberation. 
In the Kapila-sitra, pradhdna says: 


puruso mdm bhuktvad mad-dosan anubhiya mad- 
audasinya laksanam moksam prapsyati 


“First, the individual living entity (spirit soul) enjoys 
me, and then, experiencing my many defects, he renounces 
me and attains liberation.” 


In this way, say the Sankhya philosophers, without 
enjoying them herself, pradhdna gives the fruits of 
enjoyment to the individual living entity (spirit soul). 
Thus pradhdna is like a cook who does not eat the food 
she cooks, and the individual living entity is like a person 
who eats, but does not cook. 

It cannot be accepted that pradhana is active. Why 
not? Because there is no reason to accept it. The activity 
here is to show the individual living entity the true nature 
of matter, allow him to enjoy it, and then enable him 
to renounce it and become liberated. In truth it is not 
possible to enjoy matter. Before this so-called action of 
pradhana, the individual living entity was manifested as 
spirit, conscious, and without material form or material 
activity. It is not possible that the individual living 
entity in such a condition could undergo such a radical 
transformation simply because pradhdna showed the 
world of matter to him. In the same way it is not possible 
for pradhadna to grant liberation to such an individual 
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living entity. If before pradhadna showed matter to him, 
the individual living entity (spirit soul) was already 
perfect and liberated, these actions on pradhdna’s part 
are meaningless and illogical. If simply by being present, 
mater could entice the individual living entity (spirit 
soul) to enjoy her, then even the liberated souls would 
become subject to the calamity of material entanglement. 
This cannot be so, for the liberated souls are liberated 
eternally. 


Here the Sankhya philosopher may object: Is it not 
so that spirit and matter are like a seeing person who is 
lame and cannot move and a blind person who can move, 
or like a magnet that does not move but makes an iron 
object move toward it? In this way the conscious spiritual 
living entity (spirit soul) makes matter move. He makes 
matter act like his shadow. In this way matter seems to 
be conscious and intelligent because the living entity is 
moving it. In this way the creation of the material world 
is effected. In this way inert matter is able to act. 

If this is said, then the author of the sitras replies: 


Sutra 7 
purusasma-vad iti cet tathapi 


purusa—person; asma—stone; vat—like; iti— 
thus; cet—if; tathapi—nevertheless. 


If the example of the man or the example of the stone 
are given, (then I say it) still (is not so). 
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Purport by Srila Baladeva Vidyabhusana 


Even if these examples are given, they still do not 
prove that inert matter can act independently. In the 
first example, the lame man, even though he cannot 
walk, can see the road, and the blind man, even though 
he cannot see, can still understand the instructions 
given by the lame man who can see. In these ways this 
example is different from the situation of the individual 
living entity (spirit soul) and inert pradhdna. 

Now for the example of the magnet being near iron 
objects. The individual spiritual entity is always materially 
inactive andalwaysfree of material qualities, and therefore 
the living entity cannot become transformed and attain 
a different nature. If the living entity were, simply by 
his presence, to make a transformation in matter, then, 
because the living entity is eternal, that transformation 
would also be eternal, the material world would be 
eternally manifested, and liberation would never occur. 
Furthermore, the blind and lame men are both conscious 
living beings, and the magnet and iron are both inert 
matter, therefore these two examples are situations that 
are different from the situation of the conscious living 
entity and the world of inert, unconscious matter. 


The Sankhya philosophers claim that the material 
world is created when one of the modes of material 
nature dominates over the others and when one living 
entity dominates over the others. The author of the 
sutras refutes their idea. 
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Siitra 8 
angitva€nupapattes ca 


angitva—the state of being most important; 
anupapatteh—because of being untrue; ca—and. 


Also because it is not possible for one to become 
dominant. 


Purport by Srila Baladeva Vidyabhusana 


Pradhdna is defined as the situation when the modes 
of material nature, beginning with the mode of goodness, 
are ina state of equilibrium, all of them being equal and 
no one of them being dominant. In this way it is not 
established how one of the modes becomes dominant 
over the others. The Sankhya philosophers do not accept 
that either time or the Supreme Personality of Godhead 
could have made one of the modes dominant. Pseudo- 


Kapila says this about God (Kapila-sitra 1.92 and 93): 
igsvarasiddheh 
“The existence of God has not been proven.” 
mukta-baddhayor anyataradbhavam na tat-siddhih 
“Because no one has ever been found who was not 
either liberated from or bound to the world of matter 


(God by definition being neither liberated nor bound), 
the existence of God has not been proven.” 
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Pseudo-Kapila says this about time (Kapila-sitra 
2.12) 


dik-kdlav akasadibhyah 
“Space and time are manifested from ether.” 


The Sankhya philosophers say that the individual 
living entities are perfectly neutral and aloof from matter, 
and therefore they also could have made one mode of 
nature dominant over the others. In this way no cause 
can be found for this dominance of one mode over the 
others. In this way it is claimed that without any reason 
or cause, the modes of nature become unequal during 
the manifestation of the universes, even though in the 
beginning of creation they are not unequal. 

Here the Sankhya philosopher may object: Is it not 
so that the modes of nature are very wonderful as they 
perform actions? For this reason the objections you raise 
are not valid. 


If this is said, then the author of the sitras replies: 
Sutra 9 
anyathanumittau ca jiia-Sakti-viyogat 
anyatha—otherwise; anumittau—in the inference; 


ca—and; jfia—of knowledge; sakti—the power; 
viyogat—because of the absence. 
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Even if logic proves otherwise, (the modes of material 
nature still cannot be the creator), because they do not 
have the power of intelligence and knowledge. 


Purport by Srila Baladeva Vidyabhusana 


Even if we accept that the modes of material nature 
may have many very wonderful powers, still, because of 
a certain great fault, they cannot be the creators of the 
material world. What is that fault? The author of the 
siitras says, jna-Sakti-viyogat (they do not have the power 
of intelligence and knowledge). Because they do not 
have consciousness and intelligence, they cannot plan 
the creation of the universe. They cannot think, “Now | 
will create the universe in this way.” 

The author of the sitras concludes: 


Siitra 10 
vipratisedhdc casamafijasam 


vipratisedhat—because of contradiction; ca—and; 
asamafijasam—untenable. 


It is also untenable because of contradictions. 
Purport by Srila Baladeva Vidyabhusana 


Because of many contradictions from beginning to 
end, the philosophy of pseudo-Kapila is untenable. It 
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should be rejected by those who desire the highest good. 
That is the meaning here. For example, pseudo-Kapila 
affirms that matter exists for the benefit of what is non- 
material, and spirit is the enjoyer, seer, and controller of 


matter. He says (Kapila-sittra 1.139 and 140): 
Sarirdd vyatiriktah pumdn 


“The spiritual living entity is completely aloof from 
the material body.” 


samhata-pararthatvad 


“The material ingredients are assembled for the 
benefit of something that is not material.” 


In other sitras pseudo-Kapila affirms that the 
spiritual living entity is formless and devoid of qualities, 
consciousness, activity, and perception, and is pure 
existence alone. Then he proceeds to contradict all these 
statements. He says (Kapila-siutra 1.145 and 146): 

jada-prakasayogat prakdsah 

“Spirit is conscious, for it is different from matter.” 


nirgunatvan na cid-dharma 


“Because it has no qualities at all, the spiritual living 
entity must be devoid of consciousness.” 
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In another place pseudo-Kapila asserts that the 
liberated living entities are those who understand that 
they are different from the modes of material nature, 
and the conditioned living entities are those who do not 
understand that they are different from the modes of 
material nature. Then pseudo-Kapila contradicts himself 
by saying that the living entities are not the cause of 
their own liberation. He says (Kapila-sittra 3.71 and 72): 


naikantato bandha-moksau purusasya vivekad rte 


“Material bondage and liberation do not occur, 
but for the understanding of the spiritual entity.” 


prakrter afijasyat sa-sangatvat pasu-vat 
“Material bondage occurs when matter approaches 
the spiritual entity. Then the spiritual entity becomes 


like a helpless animal.” 


In this way these and many other contradictions are 
found in the Sankhya philosophy. 
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Refutation of the Atomic Theor 


Introduction by Srila Baladeva Vidyabhusana 


Now the atomic theory will be refuted. This theory 
hold that, beginning with earth atoms, there are four 
kinds of atoms, and these atoms are indivisible, possess 
form and other qualities, and are spherical. At the time 
when the material universe is not manifest, they exist in 
a dormant state. At the time when the material world 
is manifest, they combine, impelled by the invisible fate 
(adrsta) of the living entities, into molecules of two or 
more atoms. In this way the gigantic material universe 
is created by these tiny atoms. Impelled by invisible 
fate, two atoms join. In this way a two-atom, or small, 
molecule is created. In this there are three causes: 1. The 
two atoms, which are the immediate cause (samavayi), 2. 
Their union, which is the remote cause (asamavayi), and 
3. Invisible fate, which is the efficient cause (nimitta). 

Then three two-atom molecules combine to form a 
triple, or big, molecule. Two two-atom molecules cannot 
combine into a larger unit because the number in each 
larger unit must be more than the number of atoms 
in each of its component molecules. In this way four 
triple molecules form a quadruple molecule. In this way 
larger and larger groupings of molecules are created and 
from them are manifested the great earth, great water, 
great fire, and great air. The form and other features of 
each larger unit are determined by the features of the 
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individual atoms that compose it. In this way the features 
of the cause determine the features of the effect. 

When the Supreme Personality of Godhead desires 
to destroy the material universe thus created by earth- 
atoms and other atoms, He destroys the connecting force 
that joins the two-atom molecules. When the two-atom 
molecules are broken apart, then the triple molecules and 
the other, larger molecules also break apart, one after the 
other, and the universe made of earth-atoms and other 
atoms is destroyed like a cloth when the threads that 
comprise it break apart. The forms and other features 
of the larger structures are thus broken. In this way the 
entire universe perishes. 

A single atom is called parimandala because of its 
spherical shape, a two-atom molecule is called hrasva- 
anu, and the triple molecule and other larger structures 
are called mahat, or dirgha. 


Samsaya (doubt): Is the theory that the material 
world was created by atoms (without the action of God) 
correct or not? 


Pirvapaksa (the opposing argument): Invisible fate 
brings two atoms together to form a two-atom molecule, 
and from this other combinations also come into being. 
In this way the material universe is created. 


Siddhanta (conclusion): The author of the sutras 
refutes this theory: 
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Sitra 11 
mahad-dirgha-vad va hrasva-parimandalalabhyam 


mahat—great molecule; dirgha—long molecule; 
vat—like; va—and; hrasva—from the small molecule; 
parimandalalabhyam—from the atom. 


(It is not true that) large molecules are made of small 
molecules, which are made of atoms. 


Purport by Srila Baladeva Vidyabhusana 


In this stra the word va means “and.” The word 
asamaiijasam (it is not true) should be supplied from the 
previous siitra to complete the meaning. The theory that 
from atoms come two-atom molecules, from them come 
triple molecules, from triple molecules come quadruple 
molecules, and so forth until large structures like the earth 
are created, contains certain inherent contradictions. 

The idea that atoms that have no dimensions 
combine into two-atom molecules and other, larger, 
molecules, that do have dimensions, is not logical. We 
can see that threads, which have dimensions and even 
have six sides, are woven into a cloth that also has 
dimensions. Therefore atoms must have dimensions and 
occupy a certain amount of space. Otherwise, even many 
thousands of dimensionless atoms would not take up more 
space than a single dimensionless atom, and no number 
of dimensionless atoms could possibly combine to create 
small or large molecules that have dimensions. It is not 
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merely an imaginary idea that the product, which is the 
effect, should have the same size as the totality of atoms 
that are its ingredients. 

If we accept that the atoms have no dimensions, 
then objects of different sizes will all have unlimited 
numbers of atoms. Thus Mount Meru and a single 
mustard seed will have the same number (unlimited) of 
atoms. Therefore the entire description of atoms, two- 
atom molecules, triple molecules, and larger molecules, is 
merely a meaningless collection of words. 

This sitra should not be interpreted to be a defense 
of the Vedanta philosophy from the objections raised 
by opponents, for this entire chapter is devoted to a 
refutation of the theories of those who oppose Vedanta. 

The author of the sitras next gives another reason 
why the atomic theory is not true. 


Sutra 12 
ubhayathapi na karmatas tad-abhavah 
ubhayatha—in both ways; api—also; na—not; 
karma—action; atah—from that;  tat—of that; 


abhadvah—the non-existence. 


Neither of the two possesses activity. Therefore 
neither of them could have created the material world. 


Purport by Srila Baladeva Vidyabhusana 


The Paramanuvada philosophers claim that atoms 
combine into two-atom molecules and other molecules, 
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and by these molecules the material universe is created. 
Now the question is asked: What sets the atoms and 
molecules in motion? Is it the fate of the atoms or the fate 
of the living entities? It cannot be the first because fate 
is created by the pious and impious actions of the living 
entities and therefore atoms themselves cannot have a 
fate. It cannot be the second, either, for the fate of the 
living entities cannot cause motion in the atoms. Neither 
can it be that the fate of the individual living entity affects 
the atoms because the living entity is in close proximity 
to the atoms. The individual spiritual living entity, the 
soul, has no dimensions and does not exist in material 
space. Neither does the atom have dimensions or exist 
in space. Since neither the individual spirit soul nor 
the atom exists in space, there is no possibility that they 
can come in close proximity, proximity being dependent 
upon existence in space. In neither of these two ways 
can invisible fate cause the movement of atoms. Because 
matter is inert, it lacks consciousness and intelligence, 
and for this reason it cannot move of its own accord 
Or cause movement in anything else. We have already 
examined this and proved that this is so. 

Neither can the individual spiritual living entity be 
the cause of motion in the atoms. At the time of creation 
of the universe, the individual living entities are still 
unconscious from the previous period of cosmic non- 
manifestation, from which they have not yet awakened. 

Nor can the desire of the Supreme Personality of 
Godhead, who wishes to fulfill the fates of the individual 
living entities, be the cause of the motion in the atoms. 
The Supreme Personality of Godhead is eternal and if 
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He sets the atoms in motion, they will be iun motion 
eternally. 

The Paramanuvada philosophers claim that during 
the period of cosmic non-manifestation the fates of the 
individual living entities are dormant and therefore there 
is no motion of atoms and creation of the world. That is 
not the reason the material world is not manifested at 
that time. If all the ingredients for creation are present, 
the creation should take place. 

Because no cause for the motion of atoms can be 
found, it is not possible for the atoms to meet. Because 
it is not possible for atoms to meet, they cannot combine 
and form molecules. Because it is not possible for them 
to form molecules, they cannot create the material 
universe. 


Sutra 13 
samavayabhyupagamdc ca sdmyad anavasthiteh 
samavaya—close proximity; abhyupagamat—because 
of acceptance; ca—and; sadmydt—because of equality; 


anavasthiteh—because of an infinite regress. 


Also because it accepts the theory of close proximity, 
which makes everything equal and leads to an infinite 
regress. 


Purport by Srila Baladeva Vidyabhusana 


Because it accepts the theory of samavaya (close 
proximity), the atomic theory is wrong. Why is that? The 
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sitra explains, simydt (because this makes everything 
equal). Atoms combine because they are in close 
proximity (samavaya). That is the assumption of the 
atomic philosophers. In truth it is not so. The reason is 
because then close proximity would be the impetus for 
movement in all circumstances equally. This brings an 
infinite regress. This close proximity causes in others 
various qualities, actions, creations, distinctions, and 
ideas. However, the close proximity of two things that 
causes this was itself caused by close proximity with 
something else. Otherwise the movement that created 
the close proximity could not have occurred. In this 
way the theory of close proximity leads to an infinite 
regress, an infinite series of close proximities. If it 
is said that no movement is needed for the first close 
proximity, because it was the nature of the two objects 
to be in close proximity in the first place, then this must 
be true in all other places also. If this is so, what is the 
need of a theory of close proximity to explain anything, 
for the explanation is given that it is just “the nature of 
things”? It is not reasonable that one should accept this 
explanation. If close proximity were the way the universe 
is created, then by close proximity every quality would 
spread in all directions and every quality would be equally 
present everywhere. In this way there would be fragrance 
in fire, sound in earth, form in air, and intelligence in 
fire. In this way nothing would be as it actually is. Thus 
the atomic theory is proved to be illogical. 


Sutra 14 


nityam eva ca bhavat 
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nityam—eternal; eva—indeed; ca—and; bhdvat— 
by nature. 


In this way the material world would be eternal. 
Purport by Srila Baladeva Vidyabhusana 


The atomic philosophers hold that close proximity 
is eternal. If this is so then the things that are in close 
proximity must also be eternal. If that is so then the 
material world, made of these eternal things, must also 
be eternal. This false conception shows that the atomic 
theory is wrong. 


Sutra 15 
rupddimat-tvdc ca viparyayo darsanat 
rupa—form; adi—beginning with; mat— 
possessing; tvdt—because of the state of being; ca— 
and; viparyayah—the opposite; darsandt—because of 


the sight. 


Because they possess form and other qualities, they 
are the opposite of what is seen. 


Purport by Srila Baladeva Vidyabhusana 
The atomic philosophers hold that the atoms of 


earth, water, fire, and air have the qualities of form, 
taste, aroma, and touch. The idea that the atoms are 
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eternal and have no dimensions is contradicted by the 
world that we see, a world where pots and other objects 
that have form and other qualities are not eternal and do 
have dimensions. Therefore the atomic theory is full of 
inherent contradictions, first accepting and then later 


rejecting the same idea. Therefore the atomic theory is 
wrong. 


Siitra 16 
ubhayathd ca dosat 


ubhayatha—in both; ca—and; dosdét—because of 
the defect. 


Both possibilities present problems. 
Purport by Srila Baladeva Vidyabhusana 
If we do not accept that atoms have form and other 
qualities, then the problem of the existence of these things 
in earth and other elements arises. If we do accept that 


atoms have these qualities, then the problem explained 
in the previous sitra arises. 

Thus explaining that the atomic theory is completely 
untenable, the author of the sitras concludes: 


Sutra 17 


aparigrahdc catyantam anapeksa 
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aparigrahat—because of not being accepted; ca— 
and; atyantam—completely; anapeksad—to be rejected. 


Because (the great sages) do not accept it, this theory 
should be completely rejected. 


Purport by Srila Baladeva Vidyabhusana 


Some respect may be offered to pseudo-Kapila and 
other philosophers, whose philosophies were partially 
accepted by Manu and other great authorities. No 
authorities have given any credence at all to this atomic 
philosophy. Those who aspire to attain the highest goal 
of life should completely reject this atomic theory. 


OLD vitarane 3 


The Bauddha Philosophy Refuted 


Introduction by Srila Baladeva Vidyabhusana 


Now the philosophy of Buddha will be refuted. 
The four most important disciples of Buddha were 
Vaibhasika, Sautradntika, Yogacadra and Madhyamika. 
Vaibhasika maintained that all external things perceived 
by the senses are real. Sautrantika maintained that the 
truth is inferred from the activities of the intelligence. 
Yogacira maintained that ideas are the only reality 
and the external world perceived by the senses is like a 
dream. Madhyamika maintained that everything is void 
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and unreal. Those are the theories they held. They all 
agreed that everything is temporary. 

The first two of these philosophers (Vaibhasika and 
Sautrantika) held that all of existence can be divided 
into two categories: 1. The mind and its products, and 2. 
Matter and its products. They also held that there are five 
great categories: 1. form, 2. consciousness, 3. sensations, 
4. words, and 5. emotions. 

Form consists of what is produced of the four elements, 
beginning with earth, elements that are made of atoms 
and that have the qualities of hardness, softness, heat, 
and motion. Form thus consists of the forms, bodies, 
senses, and sense objects made of the external material 
elements. 

Consciousness consists of the awareness of personal 
identity, or ego. In this way the individual living entity 
identifies himself as the doer and the enjoyer. 

Sensations consist of the varieties of pleasure and 
pain. Words consist of those things that begin with 
names, such as the name Devadatta. Emotions consist of 
things like love, hatred, and illusion. 

These last four categories are said to contain things 
related to the mind. They exist within the mind and they 
form the foundation on which all actions rest. Thus these 
last four categories are internal. 

The entire material universe consists of these two 
(internal, or mental, and external, or made of the gross 
material elements) things. Everything outside these 
categories, such as the element ether, are all unreal and 
do not exist. 
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Samsaya (doubt): Is this way of dividing the world 
into two broad categories conrrect or not? 


Puarvapaksa (the opposing argument): Yes. This theory 
accurately describes the material world, and therefore it 
is correct and true. 


Siddhanta (conclusion): In the following words the 
author of the sutras refutes this theory: 


Siitra 18 
samudaya ubhaya-hetuke’pi tad-apraptih 


samudadya—the totality of everything that exists; 
ubhaya—two; hetuke—causes; api—also; tat—of that; 
apraptih—non-attainment. 


Even if many things have their origin in them, these 
two categories do not contain everything. 


Purport by Srila Baladeva Vidyabhusana 


Even if we accept that these two categories describe 
the things of this world, still these categories are not 
complete, for they do not include a description of the 
spiritual living entities that reside in the material world. 
These categories exclude the description of spiritual 
living entities, for the Bauddhas deny the existence of 
eternal conscious beings and they claim that everything 
is temporary and will perish. If it is accepted that the 
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various material ingredients of the world act of their own 
accord without external intervention, then the material 
world would by its nature be eternal and never end. For 
that reason this theory of the Bauddhas is untenable. 

Here the Bauddhas may object: The followers of 
Buddha accept that there is a great chain of causes and 
effects, which have ignorance at their beginning. This 
chain of causes moves in a great circle, like a water 
wheel. This cannot be refuted. In this chain of causes are 
ignorance, emotions, consciousness, words, forms, the 
material body, touch, sensation, thirst, activity, birth, old 
age, death, grief, misery, agony, and despair. 

If this is said, the author of the sitras replied: 


Sutra 19 


itaretara-pratyayatvdd iti cen notpatti-matra- 
nimitattvat 


itaretara—one another; pratyayatvat—because of 
being the cause; iti—thus; cet—if; na—not; utpatti— 
origin; mdtra—merely; nimitattvat—because of being 
the efficient cause. 

If it is said that the things of this world are the causes 
of each other, then I say it is not so, because they are all 
secondary causes only. 


Purport by Srila Baladeva Vidyabhusana 


In this siatra the word pratyaya means “cause.” The 
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Bauddhas explain that the different things of the material 
world, beginning with ignorance, are the causes of each 
other. The Bauddhas do not explain how the material 
world as a whole was created. Why do you say they do 
not explain it? The sutra says: utpatti-mdtra-nimitattvat 
(because what they describe are all secondary causes 
only). They explain the cause before and the cause before 
that, and they also explain the cause after and the cause 
after that. These are the secondary causes. What is the 
cause of the entire thing they do not explain. 

Further, an “entire thing” is always created for the 
purpose of pleasing someone. If the living entity exists 
only for a moment and the next moment he is created 
anew, different from the person he was a moment ago, 
then it is not possible for him to enjoy any pleasing 
thing because without continuous existence of the self 
it is not possible to accrue karmic reactions from good 
and evil deeds and without karmic reactions there 
cannot be enjoyment or suffering. If the self of the living 
entity is constantly being recreated, it is not possible 
for the previous “selves” to create karma that will affect 
subsequent “selves.” For karma to have effect, the living 
entity must have a continuous self. In this way the theory 
of the Bauddhas that the “self” of the living entity is nota 
continuous thing, but changes from moment to moment, 
is disproved. In this way the theory of the Bauddhas is 
disproved. 

Now the author of the sitras will refute the idea 
that the various things, beginning with ignorance, that 
comprise the material world are the causes of each 
other. 
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Sutra 20 
uttarotpade ca purva-nirodhat 


uttara—of the next; utpdde—in the creation; ca— 


and; purva—of the previous; nirodhat—because of the 
destruction. 


The individual events in a series of events cannot be 
the causes of each other because each such “cause” ceases 
to exist when its “effect” is manifested. 


Purport by Srila Baladeva Vidyabhusana 


Although it is not expressed, the word na (not) should 
be understood in this sitra. The Bauddhas think that 
everything exists for a moment only. When a moment 
passes, what existed before perishes and everything is 
re-created anew. Thus when the effect is manifested, 
the cause, which preceded it in time, perishes. It is not 
so. The idea that causes, beginning with ignorance, 
disappear when the effect is manifest is false. The truth 
is that causes always exist. Indeed, they are present in 
the effects. 

Now the author of the sitras will refute the idea that 
the various things of the material world, beginning with 
ignorance, are the causes of one another. 


Stitra 2] 


asati pratijfioparodho yaugapadyam anyatha 
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asati—in_ non-existence; pratijfid—principle; 
uparodhah—contradiction; yaugapadyam—simultaneity; 
anyatha—otherwise. 


The effect cannot be manifest form nothing. Otherwise, 
cause and effect would occur simultaneously. 


Purport by Srila Baladeva Vidyabhusana 


If the effect is manifest from nothing, then even the 
idea of the Bauddhas, that effects are manifested from 
the various things of the material world, is contradicted. 
If this were so then anything would be manifested at 
any time in any place. If htat were so then the cause 
and effect would exist simultaneously, for the nothing 
that is the cause always exists. This contradicts even the 
Bauddhas’ idea that everything is temporary and exists 
for a moment only. Therefore it is proved that nothing is 
not the cause of the effect. 

The Bauddhas maintain that material things, like 
a lamp or a jar, cease to exist. The author of the sitras 
refutes their idea: 


Siitra 22 
pratisankhyapratisankhya nirodha-praptir avicchedat 
pratisankhya—consciousness; apratisankhyad—lack 


of consciousness; nirodha—destruction; praptih— 
attainment; avicchedat—because of not being stopped. 
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It is not true that there are two kinds of destruction, 
that caused by a conscious being and that not caused by 


a conscious being. It is not true because in reality there 
is no interruption. 


Purport by Srila Baladeva Vidyabhusana 


Pratisankhyd-nirodhah means “destruction caused 
by the intelligence of a living being.” Apratisankhyd- 
nirodhah is the opposite of that. Akdsa (space) means 
“the absence of obstacles.” These three kinds of non- 
existence are called Sanya (void) by the Bauddhas, who 


say everything else is temporary and exists only for a 
moment. They say: 


buddhi-yodhyam trayad anyat samskrtam ksanikam ca 


“Aside from these three things, anything the 


intelligence can grasp is temporary, lasting for a moment 
only.” 


Later the idea that akasa (space) is void will be 
refuted. For the present the idea that there are these 
two kinds of destruction will be refuted. With the word 
apraptih the sutra explains that these two kinds of 
destruction do not actually occur. Why is that? The satra 
explains, aviccheddt (because there is no interruption). 
This means that something that really exists continues 
to exist. There is no interruption in its existence. It may 
become transformed in some way, but it never really 
ceases to exist. In this way it continues its identity. When 
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the flame is extinguished, a lamp is not destroyed, its 
condition is merely changed. It still continues to exist. 
If something is no longer seen it still continues to exist 
in a more subtle way. If a single thing were actually to 
cease to exist, then in a moment you would see the entire 
universe would also cease to exist, and you also would 
cease to exist. Therefore it is not possible that anything 
can cease to exist. 
Now the author of the siitras refutes the Bauddhas’ 

conception of liberation. 


Sutra 23 
ubhayathd ca dosat 


ubhayatha—in both ways; ca—and; dosat—from 
the fault. 


And because there are two defects. 
Purport by Srila Baladeva Vidyabhusana 


As a frog jumps over a great distance, so the word 
na (not) should be jumped from sitra 19 and added to 
this and the following three siitras. The Bauddhas define 
liberation as an end to the chain of material causes that 
have ignorance as their beginning. Does this liberation 
happen because of spiritual enlightenment, or does it 
happen spontaneously, of its own accord? It cannot be 
the first because then the Bauddhas’ theory of causeless 
liberation would be meaningless. It cannot be the second 


ide — 


490 y eddnta On 


because then the Bauddhas’ teachings and spiritual 
activities would be all in vain. For both these reasons it 
is proven that in the Bauddhas’ theory there is no room 
for liberation. 


Next the author of the sitras refutes the Bauddhas’ 
claim that akd$a (space) is void. 


Sutra 24 
aGkd§e cdvisesat 


akase—in space; ca—and; avisesat—because of 
non-difference. 


(It is not so) in regard to space because it is not 
different. 


Purport by Srila Baladeva Vidyabhusana 


Space is not void as the Bauddhas say. Why not? 
The sutra explains, avifesat (because it is not different). 
When we say, “The eagle flies in space,” we accept the 
existence of the reality of space. As earth and the other 
elements have fragrance and various other attributes, so 
the element of space has its attribute, sound. In this way, 
by logic, the existence of space is proved. If space did 
not really exist, it would not be possible to say, “Space is 
the resting place of air.” It is not possible to say, “Space 
is what remains when there is nothing else,” for such a 
statement will not survive the scrutiny of logic. 

The three kinds of non-existence, beginning with 
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something that did not exist in the past, do not apply 
to space. If space did not exist and support earth and 
other elements, the universe would have no space or 
dimensions. If space is merely the absence of anything 
else, then there would be places where there is no space. 
Therefore space has its own specific existence. It is an 
element like earth and the other elements. It is not 
void. 

Now the author of the sitras refutes the idea that all 
is temporary and exists for only a moment. 


Siitra 25 
anusmrtes ca 
anusmrteh—because of memory; ca—and. 


The existence of memory (also shows that it is not 
so). 


Purport by Srila Baladeva Vidyabhusana 


Memory means the knowledge of what one personally 
experienced in the past. Memory means to recognize 
the identity of something. Again seeing something he 
saw in the past, a person may think, “This thing has 
remained exactly the same.” This proves that existence 
is not temporary, perishing and being re-created at every 
moment. 

Someone may say: The water flowing in the Ganga 
and the flame burning in a lamp only appear to be the 
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same, but they are not actually the same. To that I reply: 
That may be so, but the person seeing them is the same. 
He has not changed. Therefore the idea that nothing 
lasts more than a moment cannot be true. For external 
objects there may sometimes be doubt whether something 
is actually the same or only seems to be the same, but for 
the conscious person remembering what he saw in the 
past there cannot be any such doubt. He must have been 
the same person, for otherwise he could not remember 
the past. It is not possible that one person can directly 
remember what was perceived by another. 

It cannot be said that there is a chain of separate 
existences, and these seem to join into a continuous 
existence. This is the same as accepting the continuous 
existence of the living entities. If the continuous 
existence of the individual living entity is not accepted, 
then it is not possible to explain the existence of memory 
of past events. 

What do you mean when you say that everything exists 
for a moment only? Do you mean that everything exists 
in relation to a succession of moments, or do you mean 
that from moment to moment everything is destroyed 
and created anew? It cannot be the first because that 
is not really different from the idea that everything has 
continued existence. It cannot be the second because 
that is refuted by the direct perception of the senses. 

By this argument the drsti-srsti theory that everything 
is eternally created anew and the existence of anything is 
dependent on the existence of a beholder is also refuted, 
for this theory accepts the idea that everything is created 
anew, moment after moment. In this way the theory that 
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everything is created anew moment after moment is 
refuted. 

Another theory holds that an object, say a yellow 
object of a certain shape, enters the mind as an idea. 
Even though the object may perish according to external 
reality, its yellow color and distinctive shape continue to 
exist in the mind as an idea. In this way the variegatedness 
of existence exists as a series of ideas. This is the theory 
of Sautrantika Muni. The author of the sitras refutes 
this idea: 


Sitra 26 
ndsato’drstatvat 


na—not; asatah—of the unreal; adrstatvat— 
because of being unseen. 


It is not so, for when something is destroyed, it 
cannot be seen. 


Purport by Srila Baladeva Vidyabhusana 


It is not true that, (as Sautrantika Muni says), when 
an object of yellow or some other color is destroyed 
(asatah), it continues to exist as an idea in the mind. Why 
not? The sitra explains, adrstatvat (because it cannot be 
seen). When something is destroyed, it is not seen that 
its qualities are transferred to some other object. It is not 
possible to say, “I cannot see a jar, but a jar does exist 
in my thoughts.” The simple fact that people in general 
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confidently believe, “I see something with my eyes, and 
therefore | know that it exists,” refutes this entire theory. 
Thus, in this specific point, the defects of Sautrantika 
Muni’s theory are shown. 

Now the author of the sutras shows a defect 
that taints both the Sautrantika and Vaibhasika 
philosophies. 


Sutra 27 
uddsinadndm api caivam siddhih 


uddsindndm—of the inactive; api—also; ca—and; 
evam—thus; siddhih—accomplishment. 


Then even the inactive would attain their goals. 
Purport by Srila Baladeva Vidyabhusana 


If everything exists for a moment only and then 
is created anew, then what did not exist before 
spontaneously comes into existence. If this is accepted, 
then even persons who do not perform any activity will 
attain all their goals, for no work is needed to complete 
an action. In the theory that everything is destroyed 
and created again at every moment there is no motive 
to perform any action because what is desired will be 
automatically obtained and what is not desired will be 
automatically prevented. In this way a person who desired 
a certain goal would not perform any action to attain it. 
In this way no one would strive for either Svargaloka or 
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liberation. However, this is not what actually happens. 
Everyone confidently believes that one must perform 
actions to attain specific goals. Therefore these two 
Bauddha philosophies simply cheat and bewilder the 
people of the world. They say that everything is created 
by the categories of matter, and everything is destroyed 
and renewed at every moment. Even though, according 
to them, the individual spiritual living entity is destroyed 
and created again at every moment, and thus has no 
continuous existence, they recommend a series of 
spiritual activities by which this momentary being can 
attain Svargaloka or liberation from the world of matter. 
The final conclusion is that their theory is so foolish it is 
not worthy of serious consideration. 


OLD vivarane 4 


Refutation of Yogacara 


Introduction by Srila Baladeva Vidyabhusana 


Now that the philosophies of Sautrantika and 
Vaibhasika have been refuted, the philosophy of Yogacara, 
who held that only ideas exist, will be considered. He 
claimed that it was because many of Buddha Muni’s 
students were attached to the external things of this 
world that, not to disturb them, Buddha Muni accepted 
the existence of the external world. Thus Buddha Muni 
did not accept the real existence of the external world, for 
the world of ideas is the only reality. Thus a pot or other 
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object really exists only as an idea. It has no existence 
beyond that. It cannot be said that with such ideas of 
things activities cannot be performed, for in a dream one 
may perform many activities with such ideas of things. 
Even if one accepts the reality of external objects, one 
cannot avoid their existence as ideas because that is 
necessary to understand their natures. Without accepting 
the existence of things as ideas, how is it possible to say, 
“This is a pot,” or “This is a cloth,” and thus perform the 
appropriate activities with the specific objects? What is 
the need to accept the existence of external objects if 
everything is explained by maintaining that everything 
exists as ideas only? 

Here someone may object: How is it possible that 
subtle ideas can become large objects like barrels or 
mountains? 

The answer is given: That is not a valid objection. 
Ideas manifest things. Things that have no form are given 
form by manifesting the power of ideas. 

Again someone may object: If the external world 
does not exist, then how does the mind get the ideas of 
the many things of existence? 

The answer is given: The ideas come from desires. 
In the mind there are many desires, and from them 
have come the great variety of ideas. Perception and 
the object perceived exist simultaneously. Actually, the 
object perceived is not different from the perception of 
it, or the idea of it. In this way everything is idea alone. 


Sarngaya (doubt): Is all that exists an idea only, or is 
it not? 
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Pirvapaksa (the opposing argument): Everything is 
an idea and all actions are performed with ideas, as in a 
dream. There is no need to accept that anything has any 
existence beyond the world of ideas. 


Siddhanta (conclusion): The author of the sutras 
gives his explanation: 


Sutra 28 
nabhdva upalabdheh 


na—not; abhdvah—non-existence; upalabdheh— 
because of perception. 


Because they are perceived, therefore they are not 
non-existent. 


Purport by Srila Baladeva Vidyabhusana 


It is not possible to say that the external world does 
not exist. Why not? The sitra explains, upalabdheh 
(because it is perceived). The very phrase “the idea of 
a pot” assumes that the idea and the pot are different. 
Those who are intelligent will never claim that what 
they have directly perceived is in error. 

A follower of Yogacadra may say: I do not deny what 
I directly perceive, but I do not perceive that my direct 
perception of an object is different from my idea of it. 

To this I reply: The very existence of consciousness 
confirms that what it perceives is different form the 
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consciousness itself. In the sentence “I know the pot” there 
are three elements: 1. the knower, 2. the knowledge, and 
3. the object of knowledge. The verb “to know” requires 
both an agent and an object. It is generally accepted by 
everyone that the object of knowledge is different from 
the knower. Everyone accepts it and instructs others to 
accept it also. A person who says that only knowledge 
exists and the object of knowledge does not exist becomes 
an object of laughter for everyone. In this way it is proved 
that the object of knowledge is different form knowledge 
itself. 

Here someone may object: If knowledge is different 
from the object of knowledge, then how is a pot or 
other object manifested in the consciousness? If it is 
manifested as an idea, when one such idea is manifested, 
then all others will also be manifested, for they are not 
different because they are all “the other,” different from 
knowledge itself. 

If this is said, then I reply: No. It is not so. Everything 
that is different from the perceiver is the potential object 
of the perceiver’s perception. It is not otherwise. That is 
the conclusion. Many different objects, some yellow, some 
red, and some other colors come within the perception of 
the perceiver. It cannot be said that all these objects are 
the same, for they are different in many ways. Objects, 
perception, and ideas go together. That they are together 
proves that they are different things. They are not all 
one. Further, Buddha Muni (contradicting himself) 
both denied the existence of the external world and also 
accepted that it existed in a sphere separate from the 
inner world of ideas. He said: 
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yat tad antar jrieyam ripam tad bahir-vad avabhdsate 


“The idea within the mind resembles the external 
object.” 


He must have accepted the existence of the material 
world, otherwise his use here of the word vat (resembles) 
has no meaning. No one uses the word “resemble” in 
relation to something that does not really exist. Therefore 
no one says, “He resembles the son of a childless woman,” 
the phrase “the son of a childless woman” describing 
something that cannot exist. 

Now the author of the sutras refutes the idea that 
in reality there are no external objects, that the desires 
of the mind create a variety of ideas, and that it is with 
these ideas that the waking living entity interacts as he 
would with ideas in a dream. 


Sutra 29 
vaidharmydc ca na svapnddi-vat 
vaidharmyat—because of different natures; ca— 
and; na—not; svapna—dream; ddi—beginning with; 
vat—like. 
Also, it is not like a dream, because it is different. 


Purport by Srila Baladeva Vidyabhusana 


The word ca (also) is used here for emphasis. The 
philosophy of Yogacara claims: In a dream or in thinking 
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of one’s desires, there may be the existence of pots or 
other objects that exist only as ideas, and there may 
also be the idea of activities performed with these idea- 
objects. As it is thus in a dream, so it is also in the waking 
state. 

To this I reply: No. It is not so. Why not? The 
sutra explains, vaidharmydt (because it is different). 
The objects experienced in a dream and in waking 
perception are not the same. They are different. In a 
dream there is remembering of what was experienced 
in the past. In waking there is direct perception. In a 
dream, experiences change form moment to moment. 
When one awakens, he is immediately convinced that the 
dream was unreal. The objects seen when one is awake 
do not change from moment to moment, as they do in a 
dream. In the waking state some objects remain virtually 
unchanged for hundreds of years. The statement that in 
a dream one remembers what he directly experienced 
in the past is not completely true. The truth is that the 
Supreme Personality of Godhead creates the objects in 
the dreams of the individual living entities. Objects that 
are different for each person and each specific dream. 
This will be further explained in sutra 3.2.1. 

Next the author of the sitras will refute the idea that 
all objects and activities in the state of wakefulness are 
like the objects and activities in a dream, and that all 


objects are actually only a great variety of ideas that were 
created by desire. 


Sutra 30 


na bhavo’nupalabdheh 
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na—not; bhdvah—existence; anupalabdheh— 
because of non-perception. 


It does not exist, because it is not perceived. 
Purport by Srila Baladeva Vidyabhusana 


The phrase na bhavah means, “Desires do not 
exist independently.” Why not? The sitra explains, 
anupalabdheh (because it is not perceived). This means 
that desires do not exist without the perception of 
external objects. In this way, by anvaya and vyatireka, it 
is proved that desires have their root in external objects. 
O follower of Yogacara, in the light of these arguments, 
your theory cannot be proved. 

Desire is an activity of the mind. Desire does not 
exist without a steady resting-place. The author of the 
siitras explains: 


Sutra 31 
ksanikatvdc ca 


ksanikatvat—because of being momentary; ca— 
and. 


Also because of being temporary. 
Purport by Srila Baladeva Vidyabhusana 


The word na (not) should be brought here from the 
previous sutra. In the philosophy of Yogacara there can 
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be no steady resting place for desires. Why not? The satra 
explains, ksanikatvdt (because of being temporary). This 
means, “Because the followers of Yogacara claim that all 
ideas, including both ideas of ordinary activity (pravrtti- 
vijidna), and ideas of great cosmic significance, which 
end only with the destruction of the universe (alaya- 
vijidna), are all temporary, last for only a moment, 
and are being continually destroyed and created anew 
moment after moment. 

Because according to this theory there is no 
continuity of consciousness, a consciousness able to 
have a past, present and future, therefore according to 
this theory it is not possible to have desires, meditation, 
memory, and other similar activities, which are all based 
on experiencing different things in different times and 
places. Without having had an unchanging resting place 
(of consciousness that continues moment to moment), 
it is not possible to have the great variety of desires. 
Therefore this theory, that only ideas exist, is very foolish. 
It is not worthy of serious consideration. 


2,0 Sn 5 


Madhyamika Refuted 


Introduction by Srila Baladeva Vidyabhusana 


Now that Yogacdra has been refuted, Madhyamika, 
who held that everything is void, will be considered. 
Madhyamika claimed that for the sake of his less 
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intelligent students, to gradually lead them, as one goes 
step by step up a staircase, to the truth that everything 
is void, Buddha Muni accepted the reality of external 
objects. Madhyamika claimed that external objects are 
not actually real. The reality is that everything is void, 
and understanding that is real liberation. According to 
Madhyamika, that is the confidential, final teaching of 
Buddha Muni. 

Here is Madhyamika’s argument: The void has no 
creator. It is self-manifested. A thing that exists must have 
had a creator. However, the void, which is not something 
but nothing, does not require a creator. If the seed is not 
destroyed, the sprout cannot grow. Neither can the sprout 
grow from nothing. Neither can the sprout grow if the 
seed is destroyed before planting. Neither can the sprout 
grow of its own accord, for then it would be dependent 
on itself, which is illogical. Neither can it grow from 
something else, for all other things being something else, 
it would grow from everything, and any thing would grow 
from any source. In this way, as there is no creation, so 
there is no destruction. Therefore, creation, destruction, 
cause, effect, being and non-being are all illusions and 
the reality is that everything is void. 


SamSaya (doubt): Is the statement, “The final reality 
is that everything is void,” logical and true, or not? 


Pirvapaksa (the opposing argument): That the 
highest reality is the void is a self-manifest truth. Theories 
that claim something else are merely a great yawning of 
illusion and are not true. In this way it is proved. 
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Siddhanta (conclusion): In the following words the 
author of the sutras refutes this idea. 


Siitra 32 
sarvathdnupapattes ca 


sarvathd—in every way; anupapatteh—because of 
the lack of proof; ca—and. 


Because it is not proved in any way. 
Purport by Srila Baladeva Vidyabhusana 


The word na (not) should be understood in this 
sutra. The void may be considered as being: 1. being, 2. 
non-being, or 3. both being and non-being. Whatever 
way it is considered, it is illogical. Why is that? The sutra 
affirms, anupapatteh (because it is not proved). If the 
first proposal (that the void is being) is accepted, then 
the theory of void has been abandoned. If the second 
proposal (that the void is non-being) is accepted, then 
the person propounding the theory of void is certainly 
someone, and that in itself refutes the idea that 
everything is nothing. If the third proposal (that the 
void is both being and non-being) is accepted, then the 
proposal contradicts itself, and again the theory of void 
has actually been abandoned. 

Furthermore, if the arguments that prove that 
everything is nothing are true, then these arguments 
must be something, and if these arguments are something, 
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then their existence refutes the idea that everything 
is nothing. In this way the idea that everything is void 
is disproved in every way. The fact that these three 
theories contradict each other shows that Buddha Muni’s 
philosophy is meant simply to bewilder the world. 

The Lokayatika philosophy and other philosophies 
like it are so foolish that Lord Vyasa, the author of the 
sutras, did not say anything to refute them. With this 
refutation of the Bauddha philosophy, the impersonal 
philosophy, which claims that everything is illusion, is 
also refuted. The impersonalists agree with the Bauddhas 
that everything is destroyed and created anew at every 
moment, that existence is dependent upon a perceiver to 
be aware of it, and that everything is a transformation of 
void. In this way they are like the Bauddhas. 


XB vinarane 6 


The Jana Theory Refuted 


Introduction by Srila Baladeva Vidyabhusana 


Now the Jana philosophy will be refuted. Here is 
what the Jainas believe: The world has two categories: 
l. living entities (spirit souls), and 2. that which is not 
living. The living entities (souls) have consciousness, 
forms, and limbs, and they have dimensions, and they 
exist in space. That which is not living is of five kinds: 1. 
piety, 2. impiety, 3. material bodies, 4. time, and 5. space. 
Piety causes motion. Impiety causes a lack of motion. 
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Both piety and impiety are all-pervading. The material 
bodies possess color, fragrance, taste and touch. They are 
of two kinds: 1. atomic, and 2. molecular. Air, fire, water, 
earth, material bodies, planets, and other large things are 
molecular. The atoms that comprise the four elements, 
beginning with earth, are not of four different natures. 
A single kind of atom is the component material of all 
the elements. The atoms become transformed to become 
the various elements, beginning with earth. Time, which 
consists of past, present and future, is created from atoms. 
Space is unified, unlimited, and possessing dimensions. 
Together these six categories are the ingredients of 
the universe. The five categories, with the exception 
of atoms, are called astikdyas. In this way there are lI. 
jivastikaya (the spirit souls), 2. dharmastikdya (piety), 
3. adharmastikaya (impiety), 4. pudgalastikaya (material 
bodies), and 5. dkasastikaya (space). The word astikdya 
means “present in many places.” 

The Jainas describe seven categories in relation 
to the liberation of the spirit souls. They are: 1. the 
spirit souls, 2. nonliving matter, 3. channel, 4. decay, 5. 
obstruction, 6. bondage, and 7. liberation. Among these, 
the spirit souls, which have many qualities, beginning 
with knowledge, have already been described. Nonliving 
matter is the realm where the spirit souls enjoy and 
suffer. The channel is the senses, which the spirit soul 
employs to contact the external world. The obstructions 
are many, beginning with folly. Decay is the decay of 
lust, anger, and other faults. It is caused by performing 
austerities, such as plucking out one’s hairs one by one, 
or walking on hot stones. Bondage means the calamity 
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that is the flowing stream of repeated birth and death, a 
stream caused by the eight kinds of karma. There are four 
kinds of inauspicious karmas, which are sins that destroy 
the soul’s knowledge, vision, power and happiness, and 
there are four kinds of auspicious karmas, which are 
pious deeds that effect the souls’ placement in a material 
body, the souls’ misidentification with the material 
body, indifference to pleasure and pain, and the desire 
to find pleasure and avoid pain. Liberation means that 
by following the spiritual practices described in the Jaina 
scriptures one becomes free from these eight karmas and 
either ascends to an eternal higher planet or remains ina 
higher space without being on the surface of any planet. 
These spiritual practices are called the three jewels of 1. 
Right knowledge, 2. Right vision, and 3. Right conduct. 

The Jainas establish their philosophy with seven 
kinds of reasoning, called sapta-bhangi-nyaya, which are 
1. syad-asti (perhaps), 2. syan-ndsti (perhaps not), 3. syad- 
avaktavya (perhaps it cannot be described), 4. syad-asti- 
ca-ndsti-ca (perhaps it is or perhaps it is not), 5. sydd- 
asti-ca-avaktavya-ca (perhaps it is and perhaps it cannot 
be described), 6. sya@n-ndsti-ca-avaktavya-ca (perhaps it 
is not and perhaps it cannot be described), and 7. sydd- 
asti-ca-ndsti-ca-avaktavya-ca (perhaps it is, perhaps it is 
not, and perhaps it cannot be described). 

Here the word sydd means “perhaps” and _ is 
indeclinable. The word sapta-bhangi means “breaking 
the seven theories. The seven theories are: 1. sattva 
(existence), 2. asattva (non-existence), 3. sad-asattva 
(existence and non-existence), 4. sad-asad-vilaksanatva 
(different from existence and non-existence), 5. sattve- 
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sati-tad-vilaksanatva (different from existence when 
existence is present), 6. asattve-sati-tad-vilaksanatva 
(different from non-existence when non-existence 
is present), and 7. sad-asattva-sati-tad-vilaksanatva 
(different from existence and non-existence when 
existence and non-existence are present). 

These are the seven theories. The logic of the Jainas 
breaks these theories. Everything must be either real, 
unreal, eternal, temporary, different, or non-different. 
If something is absolutely real, it will exist always and 
everywhere and in everyone. No one, at any time, under 
any circumstance, or in any place will strive to attain it 
or prevent its loss or will reject its attainment or loss. No 
one will strive to attain it because all will always have it. 
No one will try to stop its loss because it cannot be lost. 
However, if something exists only sometimes, in some 
places, under circumstances, as the property of some, in 
some form, and to some extent, then it may be gained or 
lost and there may be an endeavor to gain it or prevent 
its loss. 

All things are divided into two categories: 1. dravya, 
and 2. parydya. Dravyas are real and parydyas are not 
real. Parydya is a state of existence into which dravyas 
may fall. In this way things are real and not real, existent 
and non-existent. 


Samésaya (doubt): Are these different categories, 
beginning with the living and the non-living, which are 


taught by the Jaina arhats, true or not? 


Pirvapaksa (the opposing argument): They are true, 
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for they are proved by the seven kinds of reasoning in 
sapta-bhangi-nydya. 


Siddhanta (conclusion): Now the author of the 
sutras refutes this theory: 


Sutra 33 
naikasminn asambhavat 


na—not; ekasmin—in one; asambhavat—because 
of impossibility. 


Not in one, for it is impossible. 
Purport by Srila Baladeva Vidyabhusana 


It is not possible to establish these categories by logic. 
Why not? The sutra explains, ekasmin (in one), which 
means that it is not possible that contradictory qualities 
may be present ina single object. No one ever sees a single 
object to be both hot and cold at the same time. Nor 
should it be possible (according to the Jaina theory) to 
lay down specific rules for the attainment of liberation, 
Svargaloka, and hell, for, according to Jaina theory, these 
things are all indefinite and mixed together. If everything 
is indefinite and things are not what they seem, as Jaina 
philosophy postulates, then a Jaina who desires a cup of 
water may try to drink fire or air to quench his thirst, for 
everything is indefinite and there is no real difference 
between water or fire or air. In fact, things are very 
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definite, and with the aid of logic, the individual spirit 
soul can ascertain what is the definite truth. But this 
elaborate system of categories, beginning with being and 
non-being, is not tenable. It is fragile, like a spider’s web. 
What is the use of examining it any further? 

Next, the author of the sutras refutes the Jainas’ idea 
that the spirit soul is the same size as the material body: 


Sutra 34 
evam catmakdrtsnyam 


evarn—thus; ca—and; dtma—of the soul; 
akartsnyam—incompleteness. 


Thus the spirit soul is not complete. 
Purport by Srila Baladeva Vidyabhusana 


As the Jaina philosophy is faulty because it attributes 
contradictory qualities, like being and non-being, to the 
same object, so it is also faulty because, according to it 
the soul is incomplete. The Jaina philosophy holds that 
the soul is the same size as the body. In this way the soul 
of a child will not be big enough to fill completely the 
body of an adolescent or an adult. Also, the soul of a 
human being will not be big enough to fill completely 
the body of an elephant, and thus the soul would not 
be able to perceive all the pleasures and pains present 
in the elephant’s body. In the same way, the soul of a 
human being would be too large to fit in the body of a 
mosquito. 
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Siitra 35 
na ca paryaydad apy avirodha-vikdradibhyah 


na—not; ca—and; parydydét—because of a sequence 
of changes; api—also; a—not; virodha—contradiction; 
vikara—change; ddibhyah—beginning with. 


Also, not by a sequence of changes, for then there 
would be transformation and other difficulties. 


Purport by Srila Baladeva Vidyabhusana 


Here the Jaina philosopher may say: The soul is 
actually of indefinite size and thus it can easily fill the 
body of a child, an adolescent, and adult, or even a horse 
or an elephant. In this way, the soul is the same size as 
the body, and in this way there is no difficulty with our 
explanation. 

If this is said, then | reply: No. It is not so. Why not? 
The sitra explains: vikarddibhyah (for then there would 
be transformation and other difficulties). If the soul is 
eternal, it cannot become changed, for change is the 
nature of what is not eternal. If when it becomes liberated, 
the soul enters a body, assumes the size of that body, and 
remains with that identity eternally, chat contradicts the 
Jaina philosophy that everything is always in flux. In this 
way also the Jaina idea of the indefiniteness of everything, 
everything being both existent and non-existent, is also 
contradicted. In this way, the Jaina philosophy cannot 
accept the idea of the eternality and changelessness of 
the soul. 
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Now the author of the sutras will explain the defects 
in the Jana idea of liberation. 


Sitra 36 
antyavasthites cobhya-nityatvad aviSsesat 


antya—at the end; avasthiteh—of the condition; 
ca—and; ubhya—both; nityatvad—because of eternality; 
avisesat—because of non-difference. 


Because both situations are eternal. 
Purport by Srila Baladeva Vidyabhusana 


The word na (not) is understood in this sitra. 
This sitra means, “because (according to the Jainas) 
liberation and residence in the material world are not 
different.” That is the conclusion of Jana philosophy. 
How are they not different? The stra explains, ubhya- 
nityatvadt (because both are eternal). This means that 
according to Jana philosophy, liberation is either an 
eternal ascension that never stops, or a stationary state 
of existence in the sky. The Jainas accept both these 
situations as eternal liberation. Neither an unending 
ascension nor staying still in the middle of the sky are 
happy situations for the soul. The Jainas may say that 
these situations may be unhappy for a soul in a material 
body, but for a liberated soul, who has no body, they 
are not a source of unhappiness. To this I reply that che 
liberated soul has a body and has limbs and in these 
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situations he would feel the burden of unhappiness. Nor 
can it be said that these situations are eternal, for these 
situations presuppose activity, and therefore are liable 
to destruction also. Therefore the philosophy of the 
Jainas is foolish and not worthy of serious consideration. 
The whole world laughs at it. With these words are also 
refuted the impersonalists, who are the Jana’ friends, 
and who claim that everything is illusion, that there is 
no difference between the temporary and the eternal, 
and that the Supreme One described in the Upanisads 
cannot be described in words. 
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The Pasupatas (Saivas) Refuted 


Introduction by Srila Baladeva Vidyabhusana 


Now the Pasupatas and other philosophers like them 
will be refuted. The Pasupatas maintain that in order to 
give the conditioned souls liberation from the bonds of 
material existence, Lord Siva taught the five categories, 
which are: 1. cause, 2. effect, 3. yoga, 4. discipline, and 5. 
the end of sufferings. , 

In this philosophy the cause is Lord Siva, the effect 
is the material world, yoga is the series of activities that 
begin with chanting om and meditating, discipline is the 
series of activities that begin with bathing thrice daily, 
and the end of sufferings is effected by liberation. 

The worshipers of Ganega and Sirya follow the 
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same philosophy, except they say that either Ganeéga or 
Siirya are the cause, and matter and time are the tools 
either of them employs to create the material world. By 
worshiping either Ganega or Surya the soul attains their 
company and becomes free of all sufferings. This they 
call liberation. 


SarmSaya (doubt): Are the philosophy of the Pasupatas 
and other similar philosophies true, or not? 


Pirvapaksa: (the opponent speaks): A potter may 
make a pot or another craftsman may make something else 
and simply be the worker and the not also the ingredient 
from which the pot or other object is made. This is 
seen in everyday life. Because this part of the Pasupata 
philosophy is reasonable, therefore the Pasupata idea of 
liberation is also reasonable and true. 


Siddhanta (conclusion): Now the author of the 
sutras refutes these ideas. 


Sutra 37 
patyur asamdjijasyat 


patyuh—of the Lord; asamdfijasyat—because of 
inappropriateness. 


Because the philosophy of the Saivas is not true. 
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Purport by Srila Baladeva Vidyabhusana 


The word na (not) should be understood in this satra. 
The philosophy of the Pasupatas is not true. Why not? 
The sitra explains, asam@fjasyat (because it is not true), 
which means, “it is not true because it contradicts the 
Vedas.” The Vedas teach that Lord Narayana is the sole 
creator of the worlds, Lord Narayana is the creator of 
Brahma, Siva, and all the demigods, and Lord Narayana 
created varndsrama-dharma, the path of spiritual 
knowledge, and the path of devotional service so the 
conditioned souls could attain liberation. 


In the Atharva Veda (Maha Upanisad) it is said: 


tad ahur eko vai narayana Gsin na brahma na tsano 
nadpo nadgni-samau neme dydv-aprthivi na naksatrani 
na stryah sa ekadki na ramate tasya dhydndntah sthasya 
yatra stomam ucyate tasmin purusas caturdasa jayante. 
eka kanya. dasendriyani mana ekddasgam tejo dvadasam 
ahankdras trayodasah prdnds caturdasa atma paficadasi 
buddhih pavica tan-matrani pajica bhitani. 


“The sages say this: In the beginning there was only 
Narayana. There was no Brahmi, no Siva, no Varuna, no 
Agni, no Soma, no heaven, no earth, no stars, and no sun. 
Narayana was not happy to be alone. From His meditation 
came the Vedic hymns. From Him fourteen sons and one 
daughter were born. The senses were ten. The mind was 
the eleventh. Strength was the twelfth. False ego was 
the thirteenth. Life was the fourteenth. These were the 
fourteen sons. Intelligence was the fifteenth. She was the 
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daughter. From Lord Narayana the five elements and the 
five tan-matras were born.” 


The Maha Upanisad also explains: 


tasya dhydnanta-sthasya lalata-try-aksah Sila-pdadnih 
puruso jayate bibhrac chriyam satyam brahmacaryam 
tapo vairadgyam. 
“From the meditation of Lord Narayana was born a 
person holding a trident in his hand. This person had 


a third eye in his forehead. He had glory, truthfulness, 
celibacy, austerity and renunciation.” 


The Maha Upanisad again explains: 
brahm4 catur-mukho jayata 


“From Lord Narayana was born four-faced 
Brahma.” 


In the Narayana Upanisad it is said: 
atha puruso ha vai nadradyano’kamayata prajah srjeye 


“Then the Supreme Personality of Godhead, Lord 


Narayana, had a desire. He thought: I shall create 
children.” 


In the Narayana Upanisad it is also said: 
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naradyandd brahmd jayate, ndrdyandd rudra jayante. 
narayanat prajapatih prajayate, ndrdyandd indro jayate, 
narayandd astau vasavo jdyante, ndrdyandad ekddasa 
rudra jayante, ndrdyanad dvddasadityah jayante. 


“From Lord Narayana Brahma was born. From Lord 
Narayana Siva was born. From Lord Narayana Prajapati 
was born. From Lord Narayana Indra was born. From 
Lord Narayana the eight Vasus were born. From Lord 
Narayana the eleven Rudras were born. From Lord 
Narayana the twelve Adityas were born.” 


In the Rg Veda (10.125.5-7) it is said: 


aham eva svayam idam vadami 
jyustamn devebhir uta mdnusebhih 
yam kdmaye tam tam ugram krnomi 
tam brahmdnam tam rsim tam su-medhdm 


“Lord Narayana said: The words I speak are welcomed 
by men and demigods. Whomever I love I make very 
powerful. I make him a brahmana. | make him a sage. I 
make him very intelligent. 


aham rudraya dhanur dtanomi 
brahma-dvise §arave hanta va u 

aham janadya samadam krnomi 

aham dyava-prthivi dvivesa 


“I bend the bow for Siva, that his arrow may slay the 
devotees’ enemy. I delight the people. I have entered the 
heaven and the earth.” 
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In the Yajur Veda (Brhad-dranyaka Upanisad 4.4.22) 


it is said: 
tam etam vedanuvacanena 
“Studying the Vedas, they seek Him.” 
In Brhad-dranyaka Upanisad (4.4.21) it is said: 
vijndya prajnam kurvita 
“Knowing Him, a man becomes wise.” 
In Brhad-dranyaka Upanisad (4.5.6) it is said: 
atma va are drastavyah 


“One should strive to see the Supreme Personality of 


Godhead.” 


Following the Vedas, smrti-Sdstras repeat these 
instructions again and again. When the scriptures state 
that Pasupati (Siva), or another demigod, is the master of 
all or the creator of all, then these names of the demigods 
should be interpreted to be names of Lord Narayana. In 
this way these statements do not contradict the words 
of the Sruti-sdstra. Thus all the scriptures praise Lord 
Narayana alone and no one else. 

Employing logic that contradicts the words of the 
Vedas, the Pasupatas claim that Lord Siva is alone the 
creator of the worlds. This logic is material, seen through 
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the eyes of this world. Now the author of the sitras refutes 
their idea. 


Sitra 38 
sambandhdnupapattes ca 


sambandha—connection; anupapatteh—because of 
impossibility; ca—also. 


Also because this connection is impossible. 
Purport by Srila Baladeva Vidyabhusana 

The Pasupatas cannot claim that Lord Siva is the 
creator of the material world, because (according to 
them) he does not have a body. It is seen that a potter 
making clay pots, or any other creator making something, 
must have a body. Therefore it is not possible that Lord 
Siva can be the creator of the material world. 

Sutra 39 


adhisthdndnupapattes ca 


adhisthana—trulership; anupapatteh—because of 
impossibility; ca—also. 


Also because rulership is impossible. 
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Purport by Srila Baladeva Vidyabhusana 


Again this is because he does not have a body. It 
is seen that a potter exercising control over pots, or 
another person exercising control in some other sphere, 
must have a body. For this reason Lord Siva cannot be 
the ruler of the worlds. 


Sutra 40 
karanavac cen na bhogddibhyah 


karana—senses; vat—like; cet—if; na—not; 
bhoga—enjoyment; ddibhyah—beginning with. 


If (it is said to be) like the senses, (then I say): No, 
because of enjoyment and other things. 


Purport by Srila Baladeva Vidyabhusana 


It is not possible to say that at the time of cosmic 
devastation, when the pradhdna is manifest, Lord Siva 
creates the material world, controlling it as the individual 
spirit soul controls his own senses. Why not? The sutra 
explains: bhogdadibhyah (because of enjoyment and other 
things). Attaining and then again relinquishing various 
material bodies with material senses, the individual spirit 
soul suffers and enjoys in many ways in the world of birth 
and death. It is not possible that the Supreme Personality 
of Godhead be subject to these fluctuations of happiness 
and suffering. 
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Here someone may object: Is it not so that the 
Supreme Personality of Godhead is subject to His own 
past karma and in this way He attains different bodies? 
It is seen that a person who performs pious deeds may, 
by his karma, attain the body of a king and thus rule 
over a great kingdom. This is not inappropriate for the 
Supreme Personality of Godhead. 

To refute this idea, the author of the sutras gives the 
following explanation. 


Siitra 41 
antavattvam asarvajnata va 


anta—end; vat—possessing; tvam—the condition 
of existence; a—not; sarva—everything; jfdta—the 
state of knowing; va—or. 


Being mortal or not all-knowing. 
Purport by Srila Baladeva Vidyabhusana 


If the Supreme Personality of Godhead had a material 
body, then He would be mortal and would lack all 
knowledge. He would be like the conditioned individual 
living entities. A person subject to karma cannot have 
all knowledge or be immortal. That fact refutes the 
idea (that the Supreme Personality of Godhead has a 
body), for the Supreme Personality of Godhead must be 
immortal and all-knowing. This defect does not apply 
to the description that Lord Narayana is the Supreme 
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Personality of Godhead, because that description is 
based on the statements of the §ruti-sdstra. The §ruti- 
Sastra clearly explains (that the Supreme Personality 
of Godhead has a form, and this statement of the 
Sruti-§dstra should be accepted), as has already been 
explained in sitra 2.1.27. In this way it is shown that the 
various demigods are not independent of the Supreme 
Personality of Godhead. Because they are servants of the 
Supreme Personality of Godhead, the various demigods 
are worthy of great honor and respect. 

Thus, in a general way, the idea that the Supreme 
Personality of Godhead is either Siva, Ganega, or 
Siirya has been refuted in these five sutras. In this 
description we have not distinguished between these 
three demigods. This description applies to each of them. 
Some commentators say that these sutras refute the false 
logician’s idea that the Supreme Personality of Godhead 


can be described by logic alone (without reference to 
scripture). 
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The Saktas Refuted 
Introduction by Srila Baladeva Vidyabhusana 


Now the theory of the Saktas will be refuted. The 
Saktas believe that Goddess Durga is the creator of all 
and that she has all transcendental virtues, such as being 
all-knowing, and having all her desires fulfilled. 
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Samégaya (doubt): Is Goddess Durga the Supreme, or 
not? 


Puirvapaksa: (the opposing argument): Goddess 
Durga creates the material world. Therefore she must be 
the Supreme. 


Siddhanta (conclusion): In the following words the 
author of the sutras refutes this idea. 


Sitra 42 


utpatty-asambhavat 


utpatty—of creation; asambhavat—because of the 
impossibility. 


Because creation is not possible. 
Purport by Srila Baladeva Vidyabhusana 


The word na (not) should be understood in this 
sutra. Employing only material, unaided logic, the Saktas 
imagine that Goddess Durga is the original creator, even 
though this idea contradicts the description of the Vedas. 
Because (they establish their cause by logic alone), they 
shall be answered with logic that will appeal to the eyes 
of this world. Goddess Durga cannot be the sole parent 
of the material world. Why not? She cannot be the sole 
parent. The sutra explains: utpatty-asambhavat (Because 
creation is not possible in this way). It is seen in the world 
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that a woman cannot give birth to children without the 
contact of a man. That Goddess Durga is all-knowing 
and has other qualities like that is only speculation on 
the Saktas’ part, because no example can be seen in the 
world to support their idea. 

Here a Sakta may say: It is with the help of a male, 
Lord Siva, that Goddess Durga creates the material world. 
To this argument the author of the sitras replies: 


Sutra 43 
nacakartuh karanam 


na—not; ca—and; kartuh—of the creator; 
karanam—senses. 


The creator has no senses. 
Purport by Srila Baladeva Vidyabhusana 


If the Saktas claim that Goddess Durga does have 
contact with a male,-Lord Siva, then such a male who 
would be the father of the universe must have senses, and 
the followers of Lord Siva assert that Lord Siva does not 
have senses. Therefore Lord Siva cannot be the father 
of the universe in this way. If it be asserted that Lord 
Siva does have senses, then the objections raised in sitra 
2.2.40 apply in this case. 

Here someone may object: Lord Siva has a body that 
is eternal and full of knowledge, and where every desire 


is fulfilled. 
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If this objection is raised, the author of the sitras 
replies: 


Sutra 44 
vijnanddi-bhdvo va tad-apratisedhah 


vijidna—knowledge; ddi—beginning; bhavah— 
nature; vd—or; tat—to that; apratisedhah—not 
contradictory. 


With knowledge and other (virtues, there is) no 
contradiction. 


Purport by Srila Baladeva Vidyabhusana 


If it be stated that the Supreme Personality of Godhead 
hasa body that is eternal and full of knowledge, and where 
every desire is fulfilled, then that does not contradict the 
philosophy of Brahman, for the philosophy of Brahman 
affirms that the Supreme Personality of godhead, the 
creator of the worlds, does have such a body. 

However, the philosophy that Goddess Durga is the 
sole, independent creator should not be accepted by 
anyone who wishes to attain auspiciousness. In the next 
siitra the author concludes this pada. 


Sitra 45 


vipratisedhac ca 
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vipratisedhat—because of contradiction; ca—also. 
Also because of contradiction. 
Purport by Srila Baladeva Vidyabhusana 


Because it contradicts the Sruti-§dstra and smrti- 
§dstra, and because it is illogical, the philosophy of the 
Saktas is foolish and unworthy. The smrti-sastra (Padma 
Purdna) explains: 


Srutayah smrtayas caiva 
yuktayas cesvaram param 
vadanti taed-viruddham yo 
vadet tasmdn na cadhamah 


“The Sruti-sastra, smrti-sastra, and logic all affirm 
that the Supreme Personality of Godhead is the supreme 


master. Whoever speaks against this conclusion is the 
lowest. of men.” 


The word ca (and) in this stra is employed to invoke 
the argument presented in sitra 2.2.42. In this way the 
logical discrepancies that are thorns on the paths of the 
followers of Sankhya and other philosophies have been 
exposed. Only the path of Veddnta is free of these thorns. 
Those who desire auspiciousness should walk only on the 
path of Vedanta. 
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Ether is Created 
Introduction by Srila Baladeva Vidyabhiisana 


vyomddi-visayam gobhir 
bibharti vijaghana yah 
sa tam mad-visayam bhasvan 
krsnah pranihanisyati 


“May the brilliant sun of Lord Krsna, who with rays 
of logic destroys a host of misconceptions about ether and 
the other elements, destroy the misconceptions in my 
heart.” 


In the Second Pada were revealed the fallacies present 
in the theories of those who say pradhdna is the first 
cause and those who claim something other than the 
Supreme Personality of Godhead is the first cause. In 
the Third Pada will be shown the truth that the various 
elements of the material world are manifested from the 
Supreme Personality of Godhead, that they merge into 
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Him at the end, that the individual spirit souls always 
existed, there not being a point in time when they were 
created, that the individual spirit souls have spiritual 
bodies full of knowledge, that the individual spirit souls 
are atomic in size although by their consciousness they 
are all-pervading within the material body, that the 
individual spirit souls are part-and-parcel of the Supreme 
Personality of Godhead, that Matsya-avatara and the 
other avatdras are directly the Supreme Personality of 
Godhead, and that the variety of situations into which 
the conditioned souls are placed is caused by previous 
karma. These will all be proved by refuting the ideas of 
those who claim that these statements are not true. 

The various aspects of the material world are created 
in the following sequence: 1. pradhana, 2. mahat-tattva, 3. 
false-ego, 4. the tan-ma@tras, 5. the senses, and 6. the gross 
elements, beginning with ether. This sequence is given 
in the Subala-Sruti and other scriptures. The sequence 
found in the Taittiriya Upanisad and other scriptures 
will also be discussed in order to show that sequence does 
not contradict what has already been said. 

Chandogya Upanisad (6.2.1) explains: 


sad eva saumyedyam agra Gsit 


“O gentle one, in the beginning the Supreme Personality 
of Godhead alone existed.” 


Chandogya Upanisad (6.2.3-4) continues: 


tad aiksata bahu syd prajdyeyeti tat tejo ‘spjata. tat 
teja aiksata bahu sydrn prajdyeyeti tad apo’srjata ... ta 
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dpa aiksanta bahvayah syama prajayemahiti ta annam 
asrjanta. 


“The Supreme Personality of Godhead thought: ‘I shall 
become many. I shall father children.’ Then He created 
fire. Then fire thought: ‘I shall become many. I shall 
father children.’ Then fire created water ... Then water 
thought: ‘I shall become many. I shall father children.’ 
Then water created grains.” 


In this way it is clearly shown that fire, water, and 
grains were created. In this, however, there is a doubt. 


Sarmsaya (doubt): Was ether ever created or not? 

Parvapaksa (the opponent speaks): Because the §ruti- 
§Gstra does not mention any creation of ether, therefore 
ether was never created, but was always existing. 

This idea is expressed in the following sitra. 


Sutra 1 


na viyad asruteh 


na—not; viyat—ether; asruteh—because of not being 
described in the §ruti-Sdstra. 


Not so for ether, because that is not described in the 
Sruti-Sastra. 
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Purport by Srila Baladeva Vidyabhiisana 


Ether is eternal and was never created. Why is that? 
The sutra explains: “Because that is not described in 
the Sruti-Sdstra.” The relevant passage of Chdndogya 
Upanisad mentions the creation of the other elements, 
but it does not mention the creation of ether. In the 
previously quoted passage of Chdndogya Upanisad, the 
creation of fire, water, and grains is mentioned. However 
there is no mention of the creation of ether. For this 
reason ether must not have been created. That is the 
meaning. 

This idea is refuted in the following sutra: 


Sutra 2 
astl tu 
asti—is; tu—indeed. 
Indeed it is so. 
Purport by Srila Baladeva Vidyabhisana 
The word tu (indeed) is used here to remove doubt. 
The word asti (it is so) means, “It is so that ether was 
created.” Although the creation of ether is not described 
in the Chandogya Upanisad, it is described in the 


Taittiriya Upanisad in the following words: 


tasmad va etasmad Gtmana akagah sambhitah akasad 
vayur vayor agnir agner dpo abhyo mahati prthivi 


ih —— $$ 


aa Ze Daa 3 535 


“From the Supreme Personality of Godhead, ether was 
manifested. From ether, air was manifested. From air, fire 
was manifested. From fire, water was manifested. From 
water, earth was manifested.” 


Another doubt is expressed in the next sitra. 
Sutra 3 
gauny asambhavac chabdac ca 


gauni—figure of speech; asambhavat—because of 
being impossible; sabdat—because of scripture; ca— 
also. 


Because of scripture, and because it is impossible, it 
must be a mere figure of speech. 


Purport by Srila Baladeva Vidyabhiisana 


It is not possible that ether was created. This is 
confirmed by Kanada Muni and other great philosophers. 
The Taittiriya Upanisad’s description of the creation of 
ether is a mere figure of speech, as when, in ordinary 
speech one says, “Please make some space” or “Some space 
has been made.” For what other reasons is it not possible 
that ether is created? Because it is impossible to create 
ether. It is not possible to create ether because ether is 
formless and all-pervading, because it is not included in 
the chain of causes, and because scripture proclaims that 
ether is not created. Brhad-dranyaka Upanisad (2.3.2-3) 
proclaims: 
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vayus Cantariksam caitad amrtam 
“Air and ether are both eternal.” 


This proves that ether was never created. 

However, if the passage from the Taittiriya Upanisad 
used the word sambhita (created) only once to refer to 
the list of elements beginning with fire, how is it possible 
to claim that this word is used literally for all the elements 
and figuratively for ether alone? 


The opponent of Vedanta replies in the next sitra. 
Sitra 4 


syac caikasya brahma-sabda-vat 


syat—may be; ca—and; ekasya—of one; brahma— 
Brahma; s§abda—the word; vat—like. 


It may be for one, as in the word “Brahman.” 
Purport by Srila Baladeva Vidyabhisana 
In the Taittirtya Upanisad (3.2) it is said: 


tapasa brahma vijijfidsasva tapo brahma 


“By performing austerities, strive to understand 
Brahman, for austerities are Brahman.” 


In this passage the word Brahman is used in two ways. 
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Used to describe the object of knowledge attained by 
performing austerities, Brahman is used in its literal sense. 
Then, equated with austerities, it is used figuratively to 
mean, “the way to know Brahman.” In the same way the 
word sambhita in the previously discussed passage can 
be used literally and figuratively simultaneously. In this 
way the fact that the passage of the Chdndogya Upanisad 
makes no mention of it refutes the description in other 
Upanisads that ether was created. 
The author of the sutras refutes this idea in the 


following words. 
Sutra 5 
pratijnadhdnir avyatirekadc cabdebhyah 
pratijnad—statement of intent; ahdnih—non- 
abandonment; avyatirekdt—because of non-difference; 


sabdebhyah—from the statements of scripture. 


It is affirmed because it is not different and because 
of the statements of scripture. 


Purport by Srila Baladeva Vidyabhisana 
The Chdandogya Upanisad (6.1.3) affirms: 
yendsrutam §rutam bhavati 


“Now I will teach how to hear what cannot be 


heard.” 
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In these words the intention to teach about Brahman 
is expressed. If this intention is not broken, then all that 
follows must be about Brahman and it must be affirmed 
that nothing is different from Brahman. The idea that 
something is different from Brahman is to be rejected. 
If everything is not-different from Brahman, then 
Brahman is clearly the ingredient of which everything 
is made. Thus, simply by knowing Brahman one knows 
everything. If this is accepted then it is also accepted 
that ether was created. 


The Chandogya Upanisad (6.2.1) again affirms: 


sad eva saumyedam agra asid ekam evadvitiyam aitad- 
atmyam idam sarvam 


“O gentle one, in the beginning the Supreme Personality 
of Godhead alone existed. He was alone. There was no 
one else. Everything has Him as its ingredient.” 


These words affirm that in the beginning everything 
was manifested from Him, and after the creation was 
manifested, everything had Him as its ingredient. This 
should be accepted. 


Here someone may object: There is no clear statement 
in that Upanisad that ether was created. How can you 


talk like that? 


In the following words, the author of the sutras 
replies to this objection. 
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Sitra 6 
yavad vikadram tu vibhadgo loka-vat 


yavat—to what extent; vikdram—creation; tu— 
indeed; vibhdgah—creator; loka—the world; vat— 


like. 


Indeed, if there is a creation there must be a creator, 
as we see in the world. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (indeed) is used here to remove doubt. 
The Chandogya Upanisad explains: 


aitad-dtmyam idam sarvam 
“Everything has Him as its ingredient.” 


This statement shows that there is both a creator 
and a creation. When the Subala Upanisad and other 
scriptures explain that the pradhadna, mahat-tattva, and 
other things are created, they imply that everything that 
exists was created. That is the meaning. 

The following example from the material world may 
be given. A person may say, “All these are the sons of 
Caitra.” In this way he affirms that they were all born 
from a man named Caitra. In the same way, when the 
Upanisad affirms that, “Everything has the Supreme 
Personality of Godhead as its ingredient,” it is clear that 


she 
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pradhadna, mahat-tattva, and everything else has come 
from the Supreme Personality of Godhead. Thus when 
the Upanisad states that fire, water, and grains come 
from the Supreme Personality of Godhead, it means to 
say that everything comes from Him. In this way it is 
understand that ether also was created. 

The word vibhagah in this s&tra means “creation.” 
Sitra 3 affirmed that it is not possible for ether to have 
been created. However, the §ruti-Sdstra affirms that the 
Supreme Personality of Godhead has inconceivable 
powers. Even though it may be inconceivable, He can do 
anything without restriction. In some passages it is said 
that ether is immortal, which means that it is neither 
created nor destroyed. These statements may be taken 
as figures of speech because we can find other passages 
describing the creation and destruction of ether. 

Because ether is counted among the elements it must be 
created and also destroyed. Because ether has temporary 
material qualities, as fire and the other elements do, it 
must also be temporary, as the other elements are. 

Whatever is not matter is spirit. Ether is not like 
spirit. It is different. In this way the idea that ether was 
not created is disproved. Modern philosophers that state 
the contrary are wrong. It must be accepted that ether 
was created. 
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OR vivarans 2 


Air is Created 
Introduction by Srila Baladeva Vidyabhiisana 


To show that the same arguments may also show the 
creation of air, the author of the sitras gives the following 
explanation. 


Sitra 7 
etena matarisva vydkhyatah 


etena—by this; mdtarifva—air; vyakhydtah—is 
explained. 


This also refers to air. 
Purport by Srila Baladeva Vidyabhiisana 


This proof that ether was created clearly shows that air, 
which exists within ether, must also have been created. 
That is the meaning. This is so because the limbs of 
something must have the same qualities as the whole of 
which they are parts. 

Our opponent may object: Because it was never 
described in the Chandogya Upanisad, it is clear that air 
was never created. 

To this I reply: The Taittiriya Upanisad explains that 
air was created from ether. 
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Then our opponent may say: That description of the 
creation of air must have been a figure of speech, because 
the Sruti-sdstra explains that air is eternal. 

To this | reply: The Chadndogya Upanisad affirms in 
a pratijid statement (aitad-dtmyam idam sarvam) that 
everything was created by the Supreme Personality of 
Godhead. In this way the creation of air is proved. When 
it is said that air is eternal, the intention is that it is so 
only relative to some other things. Air was discussed in 
a separate siitra and not discussed together with ether. 
This was done to facilitate the argument of Sitra 9. 
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The Eternal Supreme 
Personality of Godhead is not Created 


Introduction by Srila Baladeva Vidyabhiisana 


The Chandogya Upanisad (6.2.1) affirms: 
sad eva saumyedam 


“O gentle one, in the beginning the Supreme Personality 
of Godhead alone existed.” 


A doubt may arise about this statement. Was the 
eternal Supreme Personality of Godhead created or 
not? Pradhdna, mahat-tattva, and many other things 
that are causes or creators of other things were created, 
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so perhaps the Supreme Personality of Godhead was 
also created at some point. This may be so because the 
Supreme Personality of Godhead is not really different 
from these other causes. 

In the following words the author of the sutras 
addresses this doubt. 


Sutra 8 
asambhavas tu sato’nupapatteh 


asambhavah—the state of not being created; tu— 
indeed; satah—of the eternal Supreme Personality of 
Godhead; anupapatteh—because of impossibility 


Indeed, the eternal Supreme Personality of Godhead 
was never created, for such a creation is impossible. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (indeed) is used here either to remove 
doubt or affirm the truth of this statement. The eternal 
Supreme Personality of Godhead was never created. 
Why not? The sitra explains: anupapatteh (because 
that is impossible). There is no creator of the Supreme 
Personality of Godhead, because it is illogical and 
inappropriate to assume the existence of such a creator. 
That is the meaning here. 

Svetasvatara Upanisad (6.9) explains: 


sa karanam kadranddhipadhipo 
na casya kascij janita na cadhipah 


—+4¢<— 


“The Supreme Personality of Godhead is the cause 
of all causes. He is the king of all other causes. No one is 
His creator. No one is His king.” 


It is net ee ro sav that because all other causes 
are created bv scmething else therefore the Supreme 
Personality cr G ates must have been created bv 


sameone else. tor such a statement contradicts these 
words of the Sruri-sasira. A root cause of evervthing must 
be accepted. teri itis not then there isan unending chain 
ot causes. Bv definition the root cause of evervthing does 
not have ancther cause, a root trom which it has sprung. 


= s is described in the Sankhva-siira (1.67) in these 


£) 
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“This is so because the root cause of evervthing is not 
caused by another root cause.” 


In this wav the doubt that perhaps the Supreme 
Personality of Godhead is created by someone else is 
clearly retuted. Because the Supreme Fersonality of 
Godhead is the first cause of all causes, by detinition He 
is not caused by someone else. However, the secondary 
causes, such as the avyakra and the mahat-tartva are all 
created by another cause. The siitras explaining that 
ether and the other material elements were all created 
were given as examples of this general truth. 
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Fire is Manifested from Air 
Introduction by Srila Baladeva Vidyabhiisana 


After concluding this discussion, we will consider what 
seems to beacontradiction in the Sruti-Sdstra’s description 


of fire. Chandogya Upanisad (6.2.3) explains: 
tat tejo srjata 


“Then the Supreme Personality of Godhead created 
fire.” 


In this way it is explained that the Supreme Personality 


of Godhead created fire. 
However, the Taittiriya Upanisad (2.1.3) explains: 
vayor agnih 
“From air, fire is manifested.” 


These words explain that air created fire. Someone 
may say that in this second quote the word vayoh is in 
the ablative case (meaning “after fire”), and in this way 
there is no contradiction because both elements were 
created by the Supreme Personality of Godhead, and fire 
was created after air was created. 

Considering that someone may say this, the author of 
the siitras speaks the following words. 


het — 
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Sutra 9 
tejo tas tatha hy aha 


tejah—fire; atah—from that; tatha—so; hy— 
indeed; aha—said. 


Fire comes from it. Indeed, it said that. 
Purport by Srila Baladeva Vidyabhisana 


From air comes fire. This is confirmed in the §ruti- 
sastra, which explains: 


vayor agnih 
“From air comes fire.” 


The word sambhita is used here. The use of that 
word shows that the meaning is that from air fire is 
created. Also, the primary meaning of the ablative-case 
is “from.” If the primary meaning of a word makes sense, 
then the primary meaning should be accepted. In that 
circumstance the secondary meaning should not be 
accepted. As will be explained later, this statement does 
not contradict the statement that everything is created 
by the Supreme Personality of Godhead. 


‘oan ie DPraa 3 547 


OL witarans 5 


Water is Manifested from Fire 
Introduction by Srila Baladeva Vidyabhiisana 

Now the author describes the origin of water. In some 
places the scriptures affirm that water is manifested from 
fire, and in other places the scriptures do not agree with 
this idea. In this way a doubt arises. To remove this doubt, 
the author of the sutras gives the following explanation. 

Sitra 10 
apah 

apah—water. 

Water. 

Purport by Srila Baladeva Vidyabhiisana 
To this stra should be added the previous sitra’s 

phrase, atas tatha hy dha (Water comes from it. Indeed it 
said that.) This means that water is manifested from fire. 
This is so because the $ruti-sdstra declares it. Chandogya 
Upanisad (6.2.3) explains: 


tad Gpo’srjata 


“Fire created water.” 
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Taittiriya Upanisad (2.1) also explains: 
agner adpah 
“From fire water was manifested.” 
These two quotes are clear and need no elaborate 
explanation. Why water comes from fire is explained in 


the following words of Chadndogya Upanisad: 


tasmdd yatra kva ca Socati svedate va purusas tejasa eva 
tad adhy apo jayante 


“Heat makes a person produce water. This is so 
when a person perspires or weeps.” 
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Earth is Manifested from Water, and the 
Word “Anna” in the Chandogya Upanisad Means 
“Earth” 


Introduction by Srila Baladeva Vidyabhisana 
In the Chandogya Upanisad it is said: 


ta dpa aiksanta bahvayah syama prajadyemahiti ta annam 
asrjanta 


“Water thought: ‘I shall become many. I shall father 
many children.’ Then water created anna.” 


—> 3 —<$ 
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What is the meaning of the word anna here? Does it 
mean “barley and other food,” or does it mean “earth”? 


In the Chadndogya Upanisad it is said: 


tasmdd yatra kvacana varsati tad eva 
bhiyistham annam bhavaty adbhya eva tad adhy 
annddyam jdayate 


“Therefore, whenever it rains there is abundant anna. 
In this way anna is produced by water.” 


This passage seems, therefore, to support the idea 
that the word anna here means barely and other food.” 
To explain the proper meaning here, the author of the 
sittras speaks the following words. 


Sutra 11 
prthivy-adhikdara-ripa-sabdantarebhyah 
prthivi—earth; adhikadra—context; ripa—color; 
§abda—quotes from the Sruti-Sadstra; antarebhyah— 
because of other. 
“Because its color, its context, and other quotes 


from the Sruti-sastra, all confirm that earth is the proper 
meaning. 
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Purport by Srila Baladeva Vidyabhisana 


Here the meaning “earth” should be accepted. Why? 
Because of the context and other reasons. It should be 
accepted because the context (adhikdra) of the passage 
is a description of the creation of the five material 
elements. It is also so because the anna here is described 
as being black in color (ripa), in the words: 


yat krsnam tad annasya 
“That anna is black in color.” 


It is also so because in other scriptures 
(Sdstrantarebhyah) it is said (in the Taittiriya Upanisad): 


adbhyah prthivi 
“From water, earth is manifested.” 


The passage: “Therefore, whenever it rains there is 
abundant anna. In this way anna is produced by water,” 
clearly uses the word anna to mean “food.” However, 
because this passage is in the context of a description of 
the five material elements being manifested one from the 
other, the “food” here is a metaphor for “earth.” Thus the 
two meanings “food” and “earth” combine in the word 
anna in this passage. 
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OL witarane 7 


The Elements are Manifested 
from the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


The description here, that the material elements are 
manifested in a particular sequence, beginning with 
ether, is given to remove controversy in regard to the 
sequence in which the elements are manifested. The fact 
that the pradhdna, mahat-tattva, and all the elements 
are created by the Supreme Personality of Godhead has 
already been proved in siitra 1.1.2 (janmddy asya yatah). 
Now the author of the sutras begins a more detailed 
description of that creation. In the Subala Upanisad it 
is said: 


tad ahuh kim tad dsit tasmai sa hovdca na san nasan 
na sad asad iti tasmat tamah safijayate tamaso bhitddir 
bhitdder adkasam akdasdd vayur vayor agnir agner 
apo’dbhyah prthivi tad andam abhavat 


“They said: What was in the beginning? He replied: 
In the beginning was neither existence nor non- 
existence. Nothing existed and nothing did not exist. In 
the beginning there was darkness. From the darkness the 
origin of the material elements was born. From the origin 
of the material elements, ether was born. From ether, air 
was born. From air, fire was born. From fire, water was 
born. From water, earth was born. In this way the egg of 
the material universe was created.” 


—oihge— 
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Here it should be understood that aksara, avyakta, 
mahat-tattva, tan-matras, and material senses should 
also be placed, in this sequence, between darkness and 
ether. This should be done to complement the following 
statement of Agnimalaya: 


sandagdhva sarvani bhitdni prthivy apsu praliyate. 
dpas tejasi praliyante. tejo vayau praltyate. vayur akdse 
praliyate. dkdsam indriyesv indriyani tan-matresu tan- 
matrani bhitddau viliyante. bhutadir mahati viliyate. 
mahan avyakte viliyate. avyaktam aksare viliyate. 
aksaram tamasi viliyate. tama eki-bhavati parasmin. 
parasman na san nasan na sad asat. 


“When all the elements are burned up, earth merges 
into water, water merges into fire, fire merges into air, air 
merges into ether, ether merges into the senses, the senses 
merge into the tan-matras, the tan-matras merge into the 
origin of the material elements, the origin of the material 
elements merges into the mahat-tattva, the mahat-tattva 
merges into the avyakta, the avyakta merges into the 
aksara, and the aksara merges into the great darkness. 
Then the great darkness becomes one with the Supreme. 
In the Supreme is neither existence nor non-existence. 
Nothing exists and nothing does not exist.” 


The word “origin of the material elements” here means 
“the false-ego.” False-ego is of three kinds. From false- 
ego in the mode of goodness, the mind and the demigods 
are manifested. From false-ego in the mode of passion, 
the material senses are manifested. From false-ego in the 
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mode of ignorance are manifested the tan-mdatras, from 
which are manifested the ether and the other elements. 
In this way these different explanations all corroborate 
each other. 

In the Gopdla-tadpani Upanisad it is said: 


purvam hy ekam evadvitiyam brahmasit. tasmad avkyatam 
vyaktam evaksaram tasmad aksaran mahan mahato va 
ahankdras tasmad ahank4Grat pafica-tan-matrdani tebhyo 
bhitdni tair dvrtam aksaram bhavati. 


“Before the material world was manifest, only the 
Supreme Personality of Godhead, who is one without 
a second, existed. From Him came the avyakta. From 
the avyakta came the aksara. From the aksara came the 
mahat-tattva. From the mahat-tattva came false-ego. From 
false-ego came the five tan-matras. From them came the 
material elements. The aksara is filled with all these.” 


SarnSaya (doubt): Do the pradhdna and other parts of 
this sequence arise one from the other or do they all arise 


directly from the Supreme Personality of Godhead? 


Pirvapaksa: They arise from each other, for that is 
the statement of the texts. 


Siddhanta (the conclusion): The author of the sitras 
gives His conclusion in the following words. 


Sutra 12 


tad abhidhydndd eva tu tal lingat sah 
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tat—that; abdhyanat—because of meditation; eva— 
indeed; tu—indeed; tat—that; lingdt—because of the 


body; sah—He. 


Because of meditation and because of the body, it is 


indeed He. 
Purport by Srila Baladeva Vidyabhisana 


The word tu (indeed) is used to dispel doubt. The 
Supreme Personality of Godhead is the master of all 
potencies, including the potency of great darkness, the 
potency that begins the material creation. He is the 
direct cause, and the pradhdna, earth, and other features 
of the material creation are effects created by Him. Why 
is that? The stra explains: “Because of meditation and 
because of the body.” 

The §ruti-Sdstra explains: 


so’amayata bahu syam prajdyeya 


“The Supreme Personality of Godhead desired: Let 
Me become many. Let me create the material world.” 


Thus, it is by the desire of the all-powerful Supreme 
Personality of Godhead that the pradhdna and other 
features of the material world are created. That is how 
He is the cause of the material world. Also, the material 
world is the body of the Supreme Personality of Godhead. 
The Supreme Personality of Godhead enters the great 
darkness of the material world and transforms it into 
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pradhana and the others aspects of matter. In this sense 
the material world is His body. This is confirmed by the 
Antaryami-brahmana of the Brhad-dranyaka Upanisad, 
and also by the Subala Upanisad, which explains: 


yasya prthivi Sariram 


“The world is the body of the Supreme Personality 
of Godhead.” 
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The Supreme Personality of 
Godhead is the Cause of Matter’s Transformations 


Siitra 13 
viparyayena tu kramo’ta upapadyate ca 
viparyayena—by the reverse; tu—indeed; kramah— 
sequence; atah—from this; upapadyate—is manifested; 
ca—and. 
Indeed, this sequence is also reversed. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (indeed) is used here for emphasis. In the 
Mundaka Upanisad (2.1.3) it is said: 


— htt — 
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etasmdj jayate prano manah sarvendriyani ca. 
kham vayur jyotir Gpah prthivi visvasya dharini 


“From Him are born life, mind, all the senses, ether, 
air, fire, water, and earth, the support of the world.” 


In the Subala Upanisad, the sequence is reversed, 
with pradhdna and mahat-tattva coming first. Everything 
actually comes from the Supreme Personality of Godhead. 
He is present within everything, beginning with the 
life-air and ending with earth, and when one feature of 
creation comes from another, the second feature actually 
comes from the all-powerful Supreme Personality of 
Godhead present within the first feature. If this were not 
so, then these two different versions would contradict 
each other. The Supreme Personality of Godhead is 
the origin of all and the creator of all. By knowing Him 
everything becomes known. The pradhdna and other 
features of matter, being inert and unconscious, cannot 
by themselves create changes in the material world. That 
is why the word ca (also) is used here. Therefore the 
Supreme Personality of Godhead is in every case the real 
cause of these transformations in the material world. 
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The Supreme Personality of 
Godhead is the Creator of Mind and Intelligence 


Introduction by Srila Baladeva Vidyabhiisana 


Now the author of the siitras removes a specific 


doubt. 


Sutra 14 


antara vijndna-manasi-kramena tal-lingdd iti cen 
ndavisesat 


antarah—in the middle;  vijfidna—knowledge; 
manasi—and mind; kramena—with the sequence; tat— 
of that; lingdt—because of the sign; iti—thus; cet—if; 
na—not; avisesdt—because of not being different. 


If it is said that the sequence of mind and intelligence 
appears in this way, then I reply: No. Because they are 
not different. 


Purport by Srila Baladeva Vidyabhisana 


The word vijfidna here means “the material senses of 
the conditioned soul.” 

Here someone may object: It is not proper to assume 
that this quotation from Mundaka Upanisad (text 2.1.3, 
quoted in the previous purport) supports the idea that all 


eshte 
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the features of the material world are directly created by 
the Supreme Personality of Godhead Himself. The list 
given in that verse merely gives the sequence in which 
those material features were manifested. It says that first 
comes the material senses and then comes the mind. This 
does not mean that everything comes directly from the 
Supreme Personality of Godhead. 

If this objection is raised, then | reply: No. It is not 
so. Why not? The sitra explains: na vigesat (because they 
are not different). This means that the material senses 
and the mind are not different from the life-force, the 
element earth, or any of the other material features. They 
have all come directly from the Supreme Personality of 
Godhead. In this passage the life-force and all the other 
material features all come from the Supreme Personality 
of Godhead (etasmat means “from Him”). That is the 
meaning. The following quotes from scripture also 
declare that the elements are all created by the Supreme 
Personality of Godhead: 


so’ kdmayata bahu sydm prajayeya 


“The Supreme Personality of Godhead desired: Let 
Me become many. Let me create the material world.” 


etasmdj jayate pradnah 


“The life-force and everything else was manifested 
from the Supreme Personality of Godhead.” 


In the Bhagavad-gita (10.8) the Supreme Personality 
of Godhead Himself declares: 
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aharn sarvasya prabhavo 
mattah sarvam pravartate 


“IT am the source of all spiritual and material worlds. 
Everything emanates from me.”* 


In the Vamana Purana it is said: 


tatra tatra sthito visnus 
tat tac chaktim prabodhayet 
eka eva maha-faktih 
kurute sarvam afijasa 


“The Supreme Personality of Godhead, Lord Visnu, 
enters everywhere and awakens the power dormant in 
everything. He is the supremely powerful one. He does 
everything perfectly.” 


Inthis way itisshownthat pradhdnaandallother material 
features come directly from the Supreme Personality of 
Godhead. That fact is not at all contradicted by the 
sequence of events presented in the Subala Upanisad 
and the other scriptures. This is so because the Supreme 
Personality of Godhead is the creator of the original 
material darkness, the pradhdna and the other features 
of the material world. Thus when the scripture says, tat 
tejo’srjata (The Supreme Personality of Godhead created 
fire), it is understood that He also created darkness, a 
host of other potencies, pradhdna, air, and other aspects 
of matter. When the scriptures say, tasmdd vai (From 
the Supreme Personality of Godhead everything has 


ridge 
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come), it is understood that the Supreme Personality of 
Godhead is the master of material darkness and a host 
of other potencies, the pradhadna and other features of 
matter were born from Him, and the material element 
ether was also manifested from Him. 
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All Words are Names of the 
Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Here someone may object: Is it not so that if Lord Hari 
is the Supreme Personality of Godhead, the master of all, 
and the all-pervading Supersoul, then the names of all 
that is moving and inert would also be names of Him? 
However, this is not so, for words are primarily the names 
of the various moving and inert things. 

Thinking that someone may accept this idea that 
words are primarily names of various things and only 
secondarily names of the Supreme Personality of 
Godhead, the author of the sitras gives the following 
explanation. 


Siitra 15 


cardcara-vyapd$rayas tu syat tad-vyapadeso’bhaktas tad- 
bhdva-bhavitvat 


>< 
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cara—moving; acara—and unmoving; vyapasrayah— 
the abode; tu—indeed; syat—may be; tat—of thar; 
vyapadesah—name; abhaktah—not figurative; tat—of 
Him; bhdva—the nature; bhdvitvét—because of being 
in the future. 


Indeed, He resides in all that moves and does not 
move. Therefore it will be learned that every word is one 
of His names. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (indeed) is used here to dispel doubt. 
The word cardcara-vyapdasrayah means that the Supreme 
Personality of Godhead resides in all moving and 
unmoving beings. The word tad-vyapadegah means “the 
names of the moving and unmoving beings.” The word 
abhadktah means “these names are primarily names of 
the Supreme Personality of Godhead.” Why is that? 
The sitra explains: bhava-bhavitvat (the real meaning of 
names will be learned in the future). This means that 
by studying the scriptures one will come to understand 
that all words are names of the Supreme Personality of 
Godhead. The $ruti-Sdstras explain: 


so’kamayata bahu syam 


“The Supreme Personality of Godhead desired: Let 
Me become many. Let me create the material world.” 


sa vdsudevo na yato’nyad asti 
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“He is the all-pervading Supreme Personality of 


Godhead. Nothing is different from Him.” 
In the Visnu Purdna (3.7.16) it is said: 


kataka-mukuta-karnikddi-bhedaih 
kanakam abhedam apisyate yathaikam 

sura-pasu-manujdadi-kalpandabhir 

harir akhilabhir udiryate tathaikah 


“As golden bracelets, crowns, earrings, and other golden 
ornaments are all one because they are all made of gold, 
so all demigods, men, and animals are one with the Lord 
because they are all made of Lord Hari’s potencies.” 


The meaning is this: Names of potencies are primarily 
the names of the master of these potencies. This is so 
because the master is the very self of His potencies. 
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The Individual Spirit Souls 
are Eternal and Without Beginning 


Introduction by Srila Baladeva Vidyabhisana 


Because He is the origin of everything, the Supreme 
Personality of Godhead has no other origin from which 
He was created. This has already been described. Now 
we will determine the nature of the individual spirit soul. 
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First the idea that the individual soul has an origin will 
be refuted. 

In the Taittiriya, Aranyaka, and Maha-Ndrayana 
Upanisad (1.4) it is said: 


yatah prasiutd jagatah prasiti 
toyena jivdn vyasasarja bhimyam 


“From the Supreme Personality of Godhead the 
universe was born. With water He created the living 
entities on the earth.” 


In the Chadndogya Upanisad it is said: 
san-mulah saumyemah sarvah prajah 


“O gentle one, all living entities have their roots in 
the Supreme.” 


Saméaya (doubt): Do the individual spirit souls have 
an origin or not? 


Pirvapaksa (the opponent speaks): Because He is 
the creator of the material universe, which contains 
both sentient living entities and insentient matter, the 
Supreme Personality of Godhead must be the creator 
of the individual spirit souls. Any other idea would be 
illogical. 


Siddhanta (conclusion): The author of the sitras gives 
the following conclusion. 
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Sutra 16 
natm4 Sruter nityatvdc ca tabhyah 


na—not; @tmd—the individual spirit soul; sruteh— 
from the Sruti-Sdstra; nityatvat—because of being eternal; 
ca—and; tabhyah—from them. 


Because the individual spirit soul is eternal, and because 
of the statements of Sruti-sastra and other scriptures, this 
idea about the individual spirit soul is not true. 


Purport by Srila Baladeva Vidyabhisana 


The individual spirit soul was never created. Why not? 
The sitra explains: Sruteh (because of the statements of 
Sruti-Sdstra). In Katha Upanisad (1.2.18) it is said: 


na jayate mriyate va vipascin 
ndyam kutascin na babhiva kascit 


ajo nityah §a§vato’yam purdno 
na hanyate hanyamdne Sarire 


“O wise one, for the soul there is neither birth nor 
death at any time. He has not come into being, does not 
come into being, and will not come into being. He is 
unborn, eternal, ever-existing, and primeval. He is not 
slain when the body is slain.”* 


That the individual spirit soul was never born is also 
declared in the Svetasvatara Upanisad (1.9): 
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“Neither the Supreme Personality of Godhead nor the 
individual spirit souls were ever born.” 


The word tabhyah in the sitra means “the eternality 
of the individual spirit soul is described in the §ruti and 
smrti-Sastras.” The word ca (and) in the sétra means that 
the individual spirit soul is also conscious and full of 
knowledge. 

In the Katha Upanisad (2.5.13) it is said: 


nityo nity€nam cetanas cetandnadm 


“Of all eternal living souls there is one who is the leader. 
Of all eternal souls there is one who is the leader.” 


In the Bhagavad-gita the Supreme Lord explains: 
ajo nityah §asvato’yam puradnah 


“The soul is unborn, eternal, ever-existing, and 
primeval.” 


Therefore, when it is said, “Yajmadatta is born and 
again he dies,” such words refer only to the external 
material body. The jdta-karma ceremony and other 
ceremonies like it also refer to the external material body. 
The individual spirit soul is different from the external 
material body and resides in it like a passenger. In the 


Brhad-dranyaka Upanisad (4.3.8) it is said: 
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sa vd ayam puruso jayamdnah sariram 
abhisampadyamanah sa utkraman mriyamdanah 


“At the moment of birth, the spirit soul enters a 
material body and at the moment of death, the soul leaves 


the body.” 
In the Chandogya Upanisad (6.11.3) it is said: 
jivopetam vdava kiledam mriyate na jivo mriyate 


“The soul resides in the material body. When the 
body dies the soul does not die.” 


Here someone may object: How can this be? If this is 
so, then this fact disagrees with the scriptural description 
of the individual souls’ creation. 

To this objection I reply: The individual spirit souls 
are said to be created because they are effects of the 
Supreme. The Supreme Personality of Godhead has two 
potencies, and these are said to be His effects. Here is 
what makes these two potencies different. One potency 
is the pradhdna and other inert, unconscious, not alive 
potencies that are meant to be objects of enjoyment 
and various experiences. The other potency is the 
individual spirit souls, who are not inert, dull matter, 
but are conscious, alive beings, and who are able to enjoy 
and perceive various experiences. These two potencies 
share one common feature: that they are both the 
effects of the Supreme Personality of Godhead. In this 
way the scriptural description of the souls’ creation 1s 
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not contradicted. In this way the scriptures are correct, 
and in this way, also, the individual spirit souls are never 


born. 
OL wivarane 12 


The Individual Spirit Souls 
are both Knowledge and Knowers 


Introduction by Srila Baladeva Vidyabhiisana 
Now the author of the sitras considers the nature 
of the individual spirit soul. In the Brhad-dranyaka 
Upanisad (3.7.22) it is said: 
yo vijfidne tisthan 
“The individual spirit soul is situated in knowledge.” 
In another passage it is said: 
sukham aham asvapsam na kivicid avedisi 
“I slept happily. I did not know anything.” 
Sarmgaya (doubt): Is the individual spirit soul unalloyed 
knowledge only, or is the soul the knower that experiences 


knowledge? 


Piirvapaksa (the opponent speaks): The individual 
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spirit soul consists of knowledge only. This is confirmed 
by the statement of Brhad-dranyaka Upanisad (3.7.22): 
“The individual spirit soul is situated in knowledge.” The 
soul is not the knower or the perceiver of knowledge. 
The intelligence is the knower. Therefore the statement, 


“I slept happily. I did not know anything,” is spoken by 
the intelligence, not by the soul. 


Siddhanta (conclusion): The author of the siitras gives 
the following conclusion. 


Sitra 17 
jrio’ta eva 
jrnah—knower; atah eva—therefore. 
Therefore he is the knower. 
Purport by Srila Baladeva Vidyabhiisana 
The individual spirit soul is both knowledge and 
knower. In the Prasna Upanisad (4.9) it is said: 


esa hi drasta sprastd Srota rasayita ghrata manta boddha 
kart vijidndtma purusah 


“The individual spirit soul is the seer, the toucher, the 
hearer, the taster, the smeller, the thinker, the determiner; 
the doer, and the knower.” 
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This truth is accepted because it is declared by scripture, 
not because it is understood by logic. Our acceptance of 
the truth of scripture is described in sitra 2.1.27: 


Srutes tu §abda-milatvat 


_ “The statements of Sruti-sastra are the root of real 
knowledge.” 


In the Smrti-Sdstra it is said: 
jridtd jridna-svariipo yam 


“The individual spirit soul is both knower and 
knowledge.” 


Therefore the individual spirit soul is not knowledge 
alone, without being anything else, and this is not at 
all proved by the statement, “I slept happily. I did not 
know anything,” for such an idea would contradict these 
scripture statements that affirm the soul to be the knower. 
Therefore it is concluded that the individual spirit soul is 
both knowledge and knower. 
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The Individual Spirit Souls are Atomic 


Introduction by Srila Baladeva Vidyabhiisana 
Now the author of the siitras considers the size of the 
individual spirit souls. In the Mundaka Upanisad (3.1.9) 


it is said: 


eso nur Gtmd cetasd veditavyo yasmin prdnah paficadha 
samvivesa 


“When the life-breath withdraws the five activities, 
the mind can understand the atomic soul.” 


Samsaya (doubt): Is the individual spirit soul atomic 
or all-pervading? 


Pirvapaksa (the opponent speaks): The individual spirit 
soul is all-pervading. Brhad-aranyaka Upanisad (4.4.14) 
declares that the soul is mahdn (great). The statement 
that the soul is atomic is merely a poetic metaphor. 


Siddhanta (conclusion): The author of the sutras gives 
the conclusion in the following words. 


Sutra 18 
utkranti-gaty-dgatinadm 
utkranti—departure; gati—travel; agatindm—and 


of return 
1 $$ 
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Because of departure, travel, and return. 
Purport by Srila Baladeva Vidyabhiisana 


In this sutra the word anuh (the atomic soul) should 
be understood from the previous sitra. In this siitra the 
genitive case is used in the sense of the ablative. The 
individual spirit soul is atomic and not all-pervading. 
Why is that? The sitra explains: “Because of departure, 
travel, and return.” 


In the Brhad-adranyaka Upanisad (4.4.2) it is said: 


tasya haitasya hrdayasydgram pradyotate. tena 
pradyotenaisa atma niskrdmati caksuso va murdhno 
vanyebhyo va Sarira-desebhyah 


“The soul shines in the heart. At the moment of death 
the effulgent soul leaves through the opening of the eyes, 
the opening at the top of the head, or another opening in 


the body.” 
In the Brhad-dranyaka Upanisad (4.4.11) it is said: 


ananda nama te loka 
andhena tamasavrtah 
tdms te pretyabhigacchanti 
avidvamso’budha janah 


“Sinful fools enter into planets known as the worlds 
of torment, full of darkness and ignorance.” 
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In the Brhad-dranyaka Upanisad (4.4.6) it is said: 


pradpydntam karmanas tasya 
yat kificedam karoty ayam 
tasmat lokat punar etya 
yasmai lokadya karmane 


“At the time of death the soul reaps the results of his 
works. He goes to the world where he deserves to go. 
When the results of his past deeds are exhausted, again 
he returns to the middle planets, the world of karma.” 


In this way the Brhad-dranyaka Upanisad describes 
the soul’s travel from one place to another. If he were all- 
pervading, the soul would not be able to travel from one 
place to another, for he would already be everywhere. 


In Srimad-Bhdgavatam (10.87.30) it is said: 


aparimita dhruvds tanu-bhrto yadi sarva-gatdas 
tarhi na Sdsyateti niyamo dhruva netaratha 


“O Lord, although the living entities who have accepted 
material bodies are spiritual and unlimited in number, if 
they were all-pervading there would be no question of 
their being under Your control.’’* 


However, the Supreme Personality of Godhead, 
although all-pervading, can travel from place to place. 
This is possible because He possesses inconceivable 
powers. 


P< 
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Here someone may object: The individual spirit soul 
can be all-pervading and unmoving, and still, because he 
mistakenly identifies with the external material body, he 
imagines that he goes and comes. He is like the ruler of a 
village who never really leaves his realm. 

To this the reply is given: Because it is said that he 
both departs and returns, it is not possible that the soul 
is actually stationary and unmoving. The author of the 
sutras confirms this in the following words. 


Siitra 19 
svdtmana§s cottarayoh 


sva—own; adtmanah—of the soul; ca—and; 
uttarayoh—of the latter two. 


Also because the last two refer to the soul. 
Purport by Srila Baladeva Vidyabhisana 


The word ca (also) is used here for emphasis. Here the 
word uttarayoh (the last two) means “of the coming and 
going.” The coming and going here definitely occurs to 
the individual spirit soul. This is so because the coming 
and going in the previous stra clearly refer to an agent, to 
the performer of the action. The coming and going here 
are understood to be coming and going from a material 
body. This is clearly seen in the first Brhad-adranyaka 
Upanisad (4.4.2) passage quoted in the previous purport. 
It is also seen in the following words of Bhagavad-gita 


(15.4): 


— rite — 


574 Vis, a) ee 


Sariram yad avapnoti 
yac capy utkramatisvarah 
grhitvaitani samyati 
vayur gandhdn ivdsayat 


“The living entity in the material world carries his 
different conceptions of life from one body to another as 
the air carries aromas. Thus he takes one kind of body 
and again quits it to take another.”* 


If someone says that the soul actually never goes 
anywhere, although it seems to go places because of the 
misidentification of the external material body as the 
self, then I say this is a foolish idea. In the following 
words the Kausitaki Upanisad refutes this idea: 


sa yadadsmat Sarirat samutkramati sahaivaitaih sarvair 
utkrdmati 


“At the time of death the soul, accompanied by all his 
powers, leaves the material body.” 


The word saha (accompanied by) is used when the 
more important is accompanied by another of lesser 
importance. An example is the sentence: “Accompanied 
by (saha) his son, the father took his meal.” Another 
example is in Bhagavad-gita (15.4), which declares that 
the soul carries his different conceptions of life from one 
body to another as the air carries aromas. In this way the 
foolish example pushed forward by the impersonalists, 
the example of the air in the jar and in the sky, is clearly 
refuted. 
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Siitra 20 
ndnur atac chruter iti cen netaradhikarat 


na—not; anuh—atom; atat—not that; sruteh—from 
the scriptures; iti—thus; cet—is; na—not; itara—other; 
adhikadrdt—because of being appropriate. 


If it is claimed that the sruti-sastra denies the idea that 
the soul is atomic, then I reply that it is not so, because 
those descriptions apply to someone else. 


Purport by Srila Baladeva Vidyabhisana 


Here someone may object: Is it not so that that the 
individual spirit soul is not atomic? After all, the Brhad- 
dranyaka Upanisad (4.4.22) affirms: 


sa va esa maha-jana atma 
“The soul is very great.” 


After all, to be great in size is the very opposite of 
being atomic. 


If someone claims this, then the sutra replies: “No. It 
is not so.” Why not? The sitra explains: “itara” (because 
these descriptions apply to someone else). These words 
are descriptions of the Supreme Personality of Godhead, 
the all-pervading Supersoul. In the Brhad-dranyaka 
Upanisad (4.3.7) it is said: 
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yo’yam vijidnamayah prdnesu 


“He is full of knowledge. He stays among the life- 
airs.” 


Although this passage begins by describing the 
individual spirit soul, it proceeds with a description of 
the Supreme Personality of Godhead, as is seen in the 
following passage (Brhad-dranyaka Upanisad 4.3.13): 

yasydnuvittah pratibuddha atma 


“He is the Self who knows everything.” 


These words clearly describe the Supreme Personality 
of Godhead and not the individual spirit soul. 


Sutra 21 
sva-Sabdonmanabhyam ca 


sva—own; Sabda—word; unmandbhyam—with 
measure; ca—and. 


Because of its word and measurement. 
Purport by Srila Baladeva Vidyabhisana 
The word sva-Sabda (the word describing it) here 


means that the word atomic is used to describe the 
individual spirit soul. An example of this is in Mundaka 
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Upanisad (2.1.9): 
eso nur Gtma 
“The soul is atomic in size.” 


The word unmdna here means, “Its measurement is 
atomic in size.” The precise measurement of the individual 
spirit soul is given in the Svetdsvatara Upanisad (4.9): 


balagra-sata-bhagasya 
satadha kalpitasya ca 

bhago jivah sa vijfieyah 

sa cantantydaya kalpate 


“When the upper point of a hair is divided into one 
hundred parts and again each of these parts is further 
divided into one hundred parts, each such part is the 
measurement of the dimension of the spirit soul.”* 


In these two ways the atomic size of the soul is proved. 
The word dnantya here means “liberation.” Anta means 
“death” and “an” means “without.” Therefore the 
word dnantya means “the condition of being free from 


death.” 


Here someone may object: Is it not so that if it is atomic 
in size and situated in a specific place in the material 
body, the soul could not perceive sensations in all other 
parts of the body, where the soul is not actually present? 

If this is said, then the author of the sitras replies in 
the following words. 
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Sutra 22 
avirodhas candana-vat 


avirodhah—not contradicting; candana—sandal; 
vat—like 


It does not contradict. It is like sandal paste. 
Purport by Srila Baladeva Vidyabhiisana 


As a drop of sandal paste placed on one part of the 
body brings a pleasant sensation to the body as a whole, 
so the soul, although situated in one place, perceives 
what happens in the entire body. Therefore, there is no 
contradiction. In the Brahmdnda Purdna it is said: 


anu-matro’py ayam jivah 

sva-deham vydpya tisthati 
yathd vyapya Sarirani 
haricandana-viprusah 


“As the sensation created by a drop of sandal paste 
pervades the entire body, so the individual spirit soul, 


although atomic in size, is conscious of what happens in 
the entire body.” 


Sutra 23 


avasthiti-vaisesydd iti cen nadbhyupagamad dhrdi hi 
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avasthiti— abode; vaisesyat—because of being specific; 
iti—thus; cet—if; na—not; abhyupagamat—because of 
acceptance; hrdi—in the heart; hi—certainlly. 


If it is denied because it has no specific abode, then I 
say no, because it resides in the heart. 


Purport by Srila Baladeva Vidyabhisana 


Here someone may object: Is it not so that the drop 
of sandal paste has a single, clearly visible place where 
it resides on the body, but the soul has no such single 
residence in the body? There is no reason to make 
guesses about the location of the soul in the body. The 
soul is clearly present everywhere in the body, just as 
the element ether is present everywhere. Therefore the 
sandal paste example is clumsy and wrong. 

If this objection is raised, then the author of the sutras 
replies: “No. It is not so.” Why not? The sutra explains: 
“Because it resides in the heart.” This means that the 
soul really does reside in a single place in the material 
body. The soul resides in the heart. This is confirmed in 
the following words of Pragsna Upanisad (3.6): 


hrdi hy esa dtma 
“The soul resides in the heart.” 
In the final conclusion, the spirit soul, although atomic 
in size is, in one sense, all-pervading throughout the 


entire material body. This is explained in the following 
Sutra. 
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Sutra 24 
gundd valokavat 
gunat—by quality; va—or; dloka—light; vat—like. 
By quality or like light. 
Purport by Srila Baladeva Vidyabhisana 


Although the soul is atomic in size, it pervades the body 
by the quality of consciousness. Like light it pervades the 
entire body. As the sun, although situated in one place, 
fills the universe with light, so the soul fills the body with 
consciousness. The Supreme Personality of Godhead 
Himself declares this in Bhagavad-gita (13.34): 


yatha prakasayaty ekah 
krtsnam lokam imam ravih 
ksetram ksetri tatha krtsnam 
prakdsayati bhdrata 


“O son of Bharata, as the sun alone illuminates all this 
universe, so does the living entity, one within the body, 
illuminate the entire body by consciousness.”* 


When the sun emanates sunlight it does not lose any 
atoms from its mass, nor does it become diminished in any 
way. Rubies and other jewels also emanate light without 
losing atoms from their mass or becoming diminished 
in any way. It is not possible to say that when light is 
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emanated from them, these things become diminished 
in size. The light they emanate is their quality, not their 
mass. 

The quality can function in a plane apart from the 
substance that possesses it. The author of the sitras 
explains this in the following example. 


Sutra 25 
vyatireko gandhavat tathda hi darSayati 


vyatirekah—difference; gandha—fragrance; vat— 
like; tathd—so; hi—indeed; darsayati—shows. 


As a fragrance is in a different place, so it is also in a 
different place. This the scriptures show. 


Purport by Srila Baladeva Vidyabhisana 
As the fragrance of flowers or other objects may travel 
to a place far from its source, so the consciousness that 
emanates from the soul may travel from the heart and 


enter the head, feet, or other parts of the body. The 
Kausitaki Upanisad (3.6) explains: 


prajfiayd Sariram samaruhya 


“By consciousness the soul is all-pervading in the 
material body.” 


Even though the fragrance may travel very far it is 
never actually separated from its source, just as the light 


—mKege— 


582 Voisin asa 


of a jewel is also not separated from its source. In the 
smrti-Sdstra it is said: 


upalabhydpsu ced gandham 
kecid bri'yur anaipunah 
prthivydm eva tam vidydd 
apo vayum ca samsritam 


“Those who do not understand may sometimes say that 
fragrance is present in water. Earth is the natural home 


of fragrance, although it may sometimes take shelter of 
water or air.” 


In the Pragsna Upanisad (4.9) it is said: 
esa hi drsta 
“The soul is the person who sees.” 


SarmSaya (doubt): Is the consciousness that the soul 
possesses eternal or not? 


Pirvapaksa (the opponent speaks): The soul is by 
nature unconscious. It is like a stone. Consciousness only 
arises when the soul comes in contact with the mind. 
This is seen in the scriptures’ statement: “I slept happily. 
I was not conscious of anything.” This statement shows 
that consciousness is not an inherent quality of the 
soul, but rather is attained by contact with something 
else. It is like iron and fire. When placed in fire, an iron 
rod gradually assumes the qualities of fire. If it were an 
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inherent quality of the soul, then consciousness would 
not be lost in deep sleep. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives the conclusion. 


Sutra 26 
prthag-upadesat 


prthak—separate; upadesat—because of the 
teaching. 


Because there is a specific teaching. 
Purport by Srila Baladeva Vidyabhiisana 

The soul is conscious eternally. How is that known? 
The sutra explains: “Because there is a specific teaching.” 
Some examples of that teaching follow. 

In the Prasna Upanisad (4.9) it is said: 

esa hi drsta 
“The soul sees eternally.” 


In the Brhad-dranyaka Upanisad (4.5.14) it is said: 


avind$i va are ayam atmanucitti-dharma 


 — +f 


584 7 eddnta Cana 


“The soul’s consciousness is never destroyed.” 


The soul does not become conscious merely by contact 
with the mind, for soul and mind are both indivisible 
and cannot interact. Turning away from the Supreme 
Personality of Godhead, the soul obscures its natural 
spiritual knowledge. Turning towards the Supreme 
Personality of Godhead, the soul revives its natural 


spiritual consciousness. This is described in the smrti- 
Sdstra: 


yatha na kriyate jyotsna 
mala-praksdlandn maneh 
dosa-prahadndn na jndnam 
Gtmanah kriyate tatha 


“As by washing away the dirt that covered a jewel, the 
jewel’s splendor is not created but merely uncovered, so 
by removing the dirt of materialism that covered the soul, 
the soul’s splendor is not created, but merely uncovered. 


yathodapana-khananat 
kriyate na jalantaram 
sad eva niyate vyaktim 

asatah sambhavah kutah 


“As by digging a well, water is brought forth but not 
created, so by spiritual activities the nature of the soul is 
brought forth but not created. How would it be possible 
to create the soul’s qualities from nothing? 
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tatha heya-guna-dhvamsdd 
avarodhadayo gunah 
prakasyante na janyante 
nitya evdtmano hi te 


“When material faults are destroyed, the soul’s qualities 
become revealed. The soul’s qualities are eternal. They 
are never created.” 


Here someone may object: These quotes from 
scripture merely show that the soul is synonymous with 
consciousness. They do not prove that the soul itself is 
conscious. 


To this objection the author of the sitras replies in the 
following words. 


Sutra 27 
tad-guna-sdratvat tad vyapadesah prdjria-vat 


tat—of that; guna—quality; sa@ratvat—because of 
being the essence; tat—that; vyapadesah—designation; 
prajfia—intelligent; vat—like. 


It is called that because that is its essential nature, just 
as He who is intelligent. 
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Purport by Srila Baladeva Vidyabhiisana 


Because the soul is consciousness itself, therefore it is 
conscious. Why is that? The sutra explains: “It is called 
that because that is its essential nature.” 

In this stra the word guna (quality) refers to the 
soul’s quality of consciousness. The word sdra means “the 
essential nature of the thing, the absence of which makes 
the thing non-existent.” The word prdjfia-vat means, 
“Like Lord Visnu, who is known as prajfia (all-knowing), 
because He is all knowledge.” Because He is all-knowledge 
personified, Lord Visnu is said to know everything. In the 
same way, because the soul is consciousness personified, 
therefore the soul is conscious. That the statements 
“the soul is consciousness personified” and “the soul is 


conscious” mean the same thing is also confirmed in the 
next sutra. 


Sutra 28 
yavad atma-bhdavitvadc ca na dosas tad-darsanat 
ydvat—as long as; atma—of the soul; bhavitvat— 
because of existence; ca—and; na—not; dosah—fault; 


tat—of that; darsanat—because of the sight. 


It exists as long as the soul exists. There is no fault in 
this, because it is clearly seen. 
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Purport by Srila Baladeva Vidyabhiisana 


There is no fault in saying that the two sentences “the 
soul is consciousness” and “the soul is conscious” mean 
the same thing. That is the meaning here. Why is that? 
The sutra explains: “It exists as long as the soul exists. 
There is no fault in this, because it is clearly seen.” The 
soul’s consciousness exists for as long as the soul exists. 
As long as the soul exists, the soul’s consciousness will 
not be destroyed. The soul exists eternally, without a 
beginning or end in time, and the soul’s consciousness 
also exists eternally. The sun may be given here as an 
example. The sun is both light and the bringer of light. 
As long as the sun exists, it will have these two features, 
which are actually not different. In the same way, the 
soul is both consciousness and conscious. 


Here someone may object: Is it not true that 
consciousness is born from the modes of material nature? 
Is it not true that, because it does not exist in the state 
of dreamless sleep, consciousness is not eternal? Is it not 
true that even when the living entity is fully awake, his 
consciousness is in fact created by a barrage of various 
sense objects? 


If these objections are raised, the author of the sutras 
replies in the following words. 


Sutra 29 


purmstvddi-vat tv asya sato’bhivyakti-yogat 
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pumstva—virility; adi—beginning with; vat—like; 
tu—but; asya—of him; satah—of the existing; abhivyakti- 
yogat—because of manifestation. 


But like virility and other things, it exists and then 
is manifest. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to dispel doubt. 
The word na (it is not like that) is understood in this 
sitra. It is not true than consciousness is non-existent 
in dreamless sleep and only exists in the waking state. 
Why is that? The sitra explains: “But like virility and 
other things, it exists and then is manifest.” In the state 
of dreamless sleep, the soul’s consciousness exists in a 
dormant state, and in the state of wakefulness that 
dormant consciousness becomes fully manifested. Here 
the sitra gives the example of virility. In childhood 
virility and other qualities associated with it exist in 
a dormant state. Then, at the beginning of adulthood, 
they become manifested. In the same way consciousness 
is dormant in dreamless sleep and fully manifested in the 
waking state. This is described in the following words of 


Brhad-aranyaka Upanisad (4.3.30): 


yad vai tan na vijandati vijanan vaitad vijieyam na 
vijdnati na hi vijnatur vijfidnat viparilopo vidyate 
avindsitvadn na tu tad dvitiyam asti tato’nyad vibhaktam 
yad vijaniyat 
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“In the state of dreamless sleep the soul is both 
conscious and unconscious. The soul is always conscious, 
and consciousness can never be separated from it, because 
the soul and its consciousness can never be destroyed. 
Still, in the state of dreamless sleep, no object is presented 
before the soul for it to be conscious of.” 


When there is no object for consciousness to perceive, 
then consciousness is dormant. Therefore in dreamless 
sleep consciousness is dormant. When the senses 
contact the sense objects, then consciousness becomes 
manifested. Had it not existed in a dormant state during 
dreamless sleep, consciousness could not have manifested 
itself in the waking state, just as a person born a eunuch 
cannot manifest virility at the beginning of adulthood. 
In this way it is proved that the individual spirit soul is 
atomic, is consciousness, and is conscious eternally. 


Now the author of the sitras refutes the theory of 
the sankhya philosophers. 


Sarhgaya (doubt): Is the individual spirit soul 
consciousness and nothing else? Is the individual spirit 
soul all-pervading? 


Pirvapaksa (the opponent speaks): The individual 
spirit soul is all-pervading. This is so because the results 
of its actions are seen everywhere. Had it been atomic, the 
soul would be unable to perceive the pains and pleasures 
present in different parts of the body. Had it been of a 
medium size, the soul would not be eternal. Therefore 
the individual spirit soul must be all-pervading. 
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Siddhanta (conclusion): In the following words the 
author of the sitras gives the proper conclusion. 


Sutra 30 


nityopalabdhy-anupalabdhi-prasango nyatara-niyamo 
vanyatha 


nitya—eternal; upalabdhi—perception; anupalabdhi— 

non-perception; prasangah—result; anyatara— 
otherwise; niyamah—restriction; vd—or; anyatha— 
otherwise. 


Otherwise there would be eternal consciousness, 
eternal unconsciousness, or the limited existence of one 
or the other. 


Purport by Srila Baladeva Vidyabhiisana 


If the soul were only consciousness and nothing else, 
and if it were all-pervading, then the soul would be either 
always conscious or always unconscious. Either that or 
there would be a limited existence of one or the other. 
This is the meaning: It is clear to the entire world that 
consciousness and unconsciousness both exist. If the 
cause of this were a soul that is consciousness only and also 
all-pervading, then consciousness and unconsciousness 
would both be perceived simultaneously at every moment 
by the entire world. If this all-pervading soul were the 
cause of consciousness only and not unconsciousness, 
then no one would ever be unconscious, and if this 
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all-pervading soul were the cause of unconsciousness 
only and not consciousness, then no one would ever be 
conscious. 

It cannot be said that consciousness is created by 
contact with the senses and unconsciousness is created 
when there is no contact with the senses, because if the 
soul is all-pervading then it would be always in contact 
with the senses. Furthermore, if the individual spirit soul 
were all-pervading then everyone would simultaneously 
experience the pains and pleasures of everyone else. If 
this were so there would be no meaning to individual 
experience, individual desire, or individual destiny. This 
effectively refutes the theory that the individual spirit 
soul is all-pervading. 

However, our theory, which affirms that the spirit 
soul is atomic in size and different in each material body, 
is not refuted by these considerations. Although atomic 
in size, the individual spirit soul can act in any place, 
although it cannot act in every place simultaneously. By 
its quality of consciousness the individual spirit soul can 
pervade its material body and perceive the happiness 
and other sensations present in the various parts of the 
material body. 
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The Individual Spirit Soul Performs Actions 


Introduction by Srila Baladeva Vidyabhiisana 


Now the author of the sitras will consider another 
point. In the Taittiriya Upanisad (2.5.1) it is said: 


vijnadnam yajfiam tanute. karmGni tanute’pi ca. 


“Consciousness performs yajhas. Consciousness 
performs actions.” 


Saméaya (doubt): Does the individual soul, indicated 
in this passage by the word “consciousness,” perform 
actions or not? 


Pirvapaksa (the opponent speaks): In the Katha 
Upanisad (2.18) it is said: 


hantda cen manyate hantum 
hatas cen manyate hatam 
ubhau tau na vijanitau 
nayam hanti na hanyate 


“Neither he who thinks the living entity the slayer nor 


he who thinks it slain is in knowledge, for the self slays 
not nor is slain.” * 


These words clearly declare that the individual spirit 
soul never performs actions. In the Bhagavad-gita (3.27) 


it is said: 
A incest 
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prakrteh kriyamanani 
gunaih karmdni sarvasah 

ahankdra-vimudhatma 

kartaham iti manyate 


“The spirit soul bewildered by the influence of false-ego 
thinks himself the doer of activities that are in actuality 
carried out by the three modes of material nature.”* 


In the Bhagavad-gita (13.21) it is also said: 


kdrya-kdrana-kartrtve 

hatuh prakrtir ucyate 
purusah sukha-duhkhanam 

bhoktrtve hetur ucyate 


“Nature is said to be the cause of all material causes 
and effects, whereas the living entity is the cause of the 
various sufferings and enjoyments in this world.”* 


Therefore the individual spirit soul does not perform 
actions. When a person understands the truth, he 
understands that all actions are actually performed by 
the material energy and the individual spirit soul is 
merely the person who experiences the fruits of action. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives the proper conclusion. 


Sutra 31 


kartad édstrdrthavat-tvat 
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karta—the doer; sastra—of the scriptures; drtha— 


meaning; vat—possessing; tvadt—because of having the 
nature. 


He performs actions. This is so because the 
scriptures are meaningful. 


Purport by Srila Baladeva Vidyabhisana 
It is the individual spirit soul who performs actions, 


not the modes of material nature. Why is that? The sitra 


explains: “Because the scriptures are meaningful.” In 
the scriptures it is said: 


svarga-kdmo yajeta 


“A person who desires Svargaloka should perform 
yajnas.” 


and, 
dtmanam eva lokam updsita 


“One should worship the Supreme Personality of 


Godhead.” 


These statements have meaning only if the individual 
spirit soul does actually perform actions. If all actions 
are performed by the modes of nature and the individual 
spirit soul never does anything, these statements of the 
scriptures are meaningless. These statements of scripture 
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are intended to motivate the individual spirit soul to act 
in a certain way so he can enjoy the results of his actions. 
It is not even possible in this way to try to motivate the 
inert material modes to act in any way at all. 

That the individual spirit soul does actually perform 
actions is also confirmed in the next sitra. 


Sitra 32 
vihdropadesat 


vihdra—of pastimes; upadesat—because of the 
teaching. 


Because of the teaching about pastimes. 
Purport by Srila Baladeva Vidyabhiisana 


The Chandogya Upanisad (8.12.3) describes the 


activities of the liberated souls: 
sa tatra paryeti jaksan kridan ramamdanah 


“In the spiritual world the individual spirit soul eats, 
plays, and enjoys.” 


Therefore action by itself does not bring pain and 
unhappiness to the soul, rather it is the bondage of the 
three modes of nature that brings unhappiness. This is so 
because the three modes of nature obscure the reality of 
the soul’s spiritual nature. 
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Sutra 33 
upaddadnat 
upddanat—because of taking. 
Because of taking. 
Purport by Srila Baladeva Vidyabhisana 
In the Brhad-dranyaka Upanisad (2.1.18) it is said: 


sa yatha mahd-rajah ... evam evaisa etan pradndn grhitva 
sve Sarire yatha-kdmam parivartate 


“In the dreaming state the individual spirit soul acts 
like a king. The soul grasps the life-airs and does as it 
wishes.” 


In the Bhagavad-gita (15.8) it is also said: 


grhitvaitdni samyati 
vayur gandhan ivd$ayat 


“The living entity in the material world carries his 
different conceptions of life from one body to another as 
the air carries aromas. Thus he takes one kind of body 
and again quits it to take another.”* 


In these passages it is seen that the individual spirit 
soul does perform actions, for the soul moves the life-airs 
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as a magnet moves iron. The life-airs may move many 
things, but it is the individual spirit soul who moves the 
life-airs. Nothing else moves them. 


In the following words the author of the si&tras now 
gives another reason. 


Sutra 34 
vyapadesac ca kriyaydrh na cen nirdesa-viparyayah 
vyapadesat—because of designation; ca—and; 
kriyayam—in action; na—not; cet—if; nirdesa— 


grammatical construction; viparyayah—different. 


Also because of the name in the action. If this were 
not so, the grammatical structure would be different. 


Purport by Srila Baladeva Vidyabhiisana 
In the Taittiriya Upanisad (2.5.1) it is said: 
vijfidnam yajfiam tanute. karmdni tanute’pi ca. 


“Consciousness performs yajfias. Consciousness 
performs actions.” 


These words clearly show that the individual spirit 
soul is the primary performer of Vedic and ordinary 
actions. If the word vijfidnam is interpreted to mean not 
the individual spirit soul, but the intelligence, then the 
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grammatical structure of the sentence would be different. 
Then the word vijfidna would be in the instrumental case, 
for the intelligence would be the instrument by which 
the action is performed. However, the word is not in the 
instrumental case. If the intelligence were the performer 
of the action here, then another word must be given in 
the instrumental case to show with what instrument the 
intelligence performs the action, for there must be an 
instrument in every action. However, if the individual 
spirit soul is the performer of the action, there is no 
need for another word in the instrumental case to show 
the instrument used, for in that situation the individual 
spirit soul is both the performer of the action and the 
instrument employed. 

Here someone may object: Is it not so that the 
individual spirit soul, being independent and able to act 
as he likes, will naturally act for his own welfare and will 
not perform actions that bring him harm? 

To this I reply: No. It is not like that. The individual 
spirit soul desires to benefit himself, but because his past 
karma acts against him, he sometimes creates his own 
misfortune. 

For these reasons it is clear that the individual spirit 
soul certainly performs actions. When the scriptures 
sometimes say that the individual spirit soul does not 
perform actions, the meaning is that the soul is not 
independent and free to do exactly everything he 
wishes. 

Here someone may object: It is not possible that the 
individual spirit soul is not the performer of actions, 
for it is clearly seen that these actions often bring him 
suffering. 
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To this I reply: No. It is not so. If the individual spirit 
soul is not the performer of actions, then the scriptural 
descriptions of the darsa, paurnamasa, and other yajias 
would not make any sense. 


In the following words the author of the sutras refutes 
the idea that material nature is the real performer of 
actions. 


Sutra 35 
uplabdhi-vad aniyamah 


uplabdhi—consciousness; vat—like; aniyamah— 
uncertainty. 


As in the situation of consciousness, it would be 
indefinite. 


Purport by Srila Baladeva Vidyabhiisana 


In previous sitras it was shown that if the individual 
spirit soul were all-pervading, then consciousness would 
be vague and indefinite. In the same way if all-pervading 
material nature were the sole performer of all actions, 
then all actions would bring the same result to all spirit 
souls simultaneously. Clearly this is not so. Also, it could 
not be said that the individual spirit soul would need to 
be near the place where a certain action was performed 
in order to experience the result of that action. The 
sankhya philosophers cannot say this, for in their theory 
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each individual spirit soul is all-pervading and is thus 
already near the places where all actions are performed. 


Sutra 36 
§akti-viparyayat 
Sakti—of power; viparyayat—because of difference. 
Because the power is changed. 
Purport by Srila Baladeva Vidyabhiisana 
If the material nature is the performer of actions, 
then material nature must also experience the good and 
bad results of those actions. However, the Svetasvatara 
Upanisad (1.8) affirms: 
bhoktr-bhdavat 


“The individual spirit soul enjoys the good and bad 
results of actions.” 


In this way the idea that the material nature is the 
performer of actions is refuted. Because the individual 
spirit soul enjoys the good and bad results of actions, the 
individual spirit soul must also be the performer of those 
actions. 


Sutra 37 


samadhy-abhavac ca 
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samadhi—of liberation; abhdvat—because of the 
non-existence; ca—also. 


Also because there is no liberation. 
Purport by Srila Baladeva Vidyabhisana 


Actions are meant to bring one to liberation from 
the material world. Because it is not possible for the 
material nature to act in such a way and attain such a 
goal, the idea that the material nature is the performer 
of actions cannot be entertained. Liberation means 
understanding the truth: “I am different from matter.” 
Because it is unconscious, and also because it really is 
matter, it is not possible for the material nature to come 
to this understanding. In this way it is proved that the 
individual spirit soul is the performer of actions. 
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Activity is the Soul’s Nature 


Introduction by Srila Baladeva Vidyabhiisana 


In the following words the author of the sitras gives an 
example to show that the individual spirit soul performs 
actions, using other than its own potency, or some other 
instrument to perform them. 
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Sitra 38 
yatha ca taksobhayatha 


yathad—as; ca—and; taksa—carpenter; 
ubhayatha—in both ways. 


In both ways like a carpenter. 
Purport by Srila Baladeva Vidyabhisana 


As a carpenter performs actions, employing both his 
own power and a host of tools, so does the individual 
spirit soul, employing both his own power and the various 
life-airs. Thus the soul employs the material body and 
other instruments also, to perform actions. It is the pure 
spirit soul who thus uses the modes of material nature to 
perform actions. That is why the scriptures sometimes 
say that the modes of material nature are the performer 
of actions. 


That the individual spirit soul is indeed the performer 
of actions is confirmed in Bhagavad-gita (13.22), where 
it is said: 


kdranam guna-sango ‘sya 
sad-asad-yoni-janmasu 


“The living entity in material nature thus follows the 


ways of life, enjoying the three modes of nature. Thus he 
meets with good and evil among the various species.”’* 


P< $$ 


Gane 2- Drag 3 603 


These words explain the scripture passages that declare 
the modes of nature to be the performers of action. It is 
foolish for a person to think himself the sole performer 
of action and ignore the five factors of action. Of course 
it is not that the individual spirit soul never performs 
any action. The idea that the soul never does anything is 
clearly refuted by the many scriptural statements urging 
the soul to act such a way that he may attain liberation. 


When in the Bhagavad-gita (2.19) the Lord says: 
ndyam hanti na hanyate 
“The self slays not nor is slain,” 


that does not mean that the individual spirit soul never 
performs any action, but rather that the eternal spirit 
soul can never be cut or slain. The meaning of the 
statement that the soul never acts has thus already been 
explained. 

In both this life and the next the devotees perform 
various actions of devotional service to the Lord. 
Because these actions are free from the touch of the 
modes of nature, because they are under the jurisdiction 
of the Lord’s spiritual potency, and because they lead to 
liberation, these actions are said not to be action, for 
they are not material actions. This is explained by the 
Supreme Lord Himself in these words: 


sattvikah kdrako’sangi 
ragandho rajasah smrtah 
tamasah smrti-vibhrasto 
nirguno mad-apdsrayah 
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“One who acts without attachment is in the mode of 
goodness. One who is blinded with desire is in the mode 
of passion. One whose intelligence is broken is in the 
mode of ignorance. One who takes shelter of Me is free 
from the grip of the modes of nature.” 


That the pure spirit soul experiences the results of his 
actions is described in Bhagavad-gita (13.21): 


purusah sukha-duhkhdnam 
bhoktrtve hetur ucyate 


“The living entity is the cause of the various sufferings 
and enjoyments in this world.’’* 


Because it is by nature conscious, it is the soul that 
experiences the results of actions, the modes of nature do 
not experience them. This refutes the idea that the modes 
are active and the soul is not. In this way it is proved 
that it is the conscious soul who experiences happiness 
and other sensations. In this way the individual spirit 
soul brings knowledge to itself and others. Both kinds of 
action exist for the soul. In the Prasna Upanisad (4.9) it 
is said: 


esa hi drastad sprasta Srota 
“It is the soul who sees, touches, and hears.” 
Thus, by this example of the carpenter, the idea that 


the individual spirit soul is the only factor in action, and 
there are no others, is clearly refuted. 
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ORD vivarans 16 


The Individual Spirit Soul is 
Dependent on the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 
Now another doubt is considered. 


Samsaya (doubt): Is the individual spirit soul 
independent in his actions, or does he depend on 
another? 


Purvapaksa (the opponent speaks): The scriptures 
say: 


svarga-kdmo yajeta 


“One who desires Svargaloka should perform 
yajnas.” 


and, 
tasmdad brahmanah suradm na pibet papmanotsamsrja 


“A brahmana should not drink liquor and should not 
commit sins.” 


That the scriptures give orders and prohibitions for 
the soul to follow is proof that the soul is independent, 
for independence means to have the power to do one 
thing and to refrain from doing another. 


ibe 
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Siddhanta (conclusion): In the following words the 
author of the sitras gives his conclusion. 


Sitra 39 
parat tu tac-chruteh 


parat—from the Supreme; tu—but; tat—of that; 
§ruteh—from the scriptures. 


But from the Supreme, because of the scriptures. 
Purport by Srila Baladeva Vidyabhiisana 
The word tu (but) is used to remove doubt. The Supreme 
Personality of Godhead inspires the individual spirit 
soul to act. How is that known? The sitra explains: tac- 
chruteh (It is known from the scriptures). The scriptures 
give the following explanations: 


antah pravistah Sasta janadnadm 


“Entering their hearts, the Supreme Personality of 
Godhead controls all living entities.” 


ya dtmani tisthann atmadnam antaro yamayati 


“Entering their hearts, the Supreme Personality of 
Godhead controls all living entities.” 


esa eva sadhu karma kGrayati 
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“The Lord engages the living entity in pious 
activities so he may be elevated.”* 


Here someone may object: So be it. However, if the 
Supreme Personality of Godhead is the actual performer 
of actions, then the orders and prohibitions of the 
scriptures are all meaningless. The scriptures can give 
orders and prohibitions only if the individual spirit soul 
is independent and thus has the power to make choices. 


If this is said, then the author of the sutras gives the 
following reply. 


Sutra 40 


krta-prayatndpeksas tu vihita- 
pratisiddhdvaiyarthyadibhyah 


krta—done; prayatna—effort; dpeksah—relation; 
tu—but;  vihita—ordered; _ pratisiddha—forbidden; 
a—not;  vaiyarthya—meaninglessness; ddibhyah— 
beginning. 


But it is by effort, because then orders and prohibitions 
are not without meaning. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to dispel doubt. The 
individual spirit soul performs pious and impious deeds. 
Taking into consideration the individual soul’s efforts, 
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the Supreme Personality of Godhead gives him facility 
to act in a certain way. Therefore the previously stated 
objection is not valid. 

The pious and impious deeds of the individual spirit 
soul are like different seeds that sprout into different kinds 
of plants. The Supreme Personality of Godhead is like 
the rain that falls on these seeds and makes them grow. 
Therefore in this situation is the Supreme Personality 
of Godhead is the instrument by which these seeds of 
karma bear fruit. The seeds of various trees, vines, and 
other plants are the specific cause of these plants, and 
the rain that makes them grow is the general cause. If no 
rain cloud brings water, there will not be any variety of 
sweet flowers or other plants. If there is no seed, there 
will not any flowers or plants either. In this way the 
Supreme Personality of Godhead gives the results of the 
pious and impious deeds performed by the individual 
spirit soul. Even though dispatched by another, a person 
is still the performer of the actions he does. Therefore 
it cannot be said that the individual spirit soul does not 
perform actions. 

Why is that? The stra explains: “Because then orders 
and prohibitions are not without meaning.” The word 4di 
(beginning with) in this sitra means that the Supreme 
Personality of Godhead gives mercy and punishment 
according to the pious and impious actions of the 
individual spirit souls. If that interpretation is accepted, 
then the orders and prohibitions of the scriptures are not 
without meaning. If the Supreme Personality of Godhead 
actually forces the individual spirit soul to act piously or 
impiously, and the soul is like a rock or a log and has 
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no independence, then the orders of the scripture to 
perform pious deeds and avoid impious deeds are all 
worthless and should be rejected. 

The scriptures say that when He is merciful, the 
Supreme Personality of Godhead engages the individual 
spirit soul in pious activities so he may be elevated, and 
when He withdraws His mercy, the Supreme Personality 
of Godhead engages the individual spirit soul in impious 
activities so he may go to hell. If this means that the 
individual living entity has no choice, and pious and 
impious deeds are forced on him by the Supreme 
Personality of Godhead, then the Supreme Personality 
of Godhead is cruel and unjust; a monster. Therefore it 
must be concluded that the individual spirit soul does 
have free will and is responsible for his actions, although 
he does not have the power to transfer his desire and will 
into concrete action unless the Supreme Personality of 
Godhead permits. In this way everything is explained. 
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The Individual Spirit Soul is Part and 
Parcel of the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Next, to corroborate the previous explanation, the 
author of the sitras explains that the individual spirit 
soul is part and parcel of the Supreme Personality of 


Godhead. In the Mundaka Upanisad (3.1.1) it is said: 
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dvd suparna 


“The soul and the Supersoul within the body are 
compared to two friendly birds sitting together.”’* 


The first bird here is the Supreme Personality of 
Godhead and the second is the individual spirit soul. 


SamSaya (doubt): Is the individual spirit soul in truth 
the Supreme Personality of Godhead, only seeming to 
be different because of the illusion of ma@yd, or is the 
individual spirit soul part and parcel of the Supreme 
Personality of Godhead, different from the Lord, but 
related to Him as a ray of sunlight is related to the sun? 


Pirvapaksa (the opponent speaks): What is the truth? 
The truth is the individual spirit soul covered by the 
illusion of maya is the same as the Supreme Personality 


of Godhead. The Brahma-bindu Upanisad (13) explains: 


ghata-samvrtam aGkasam 
niyamane ghate yatha 
gato liyeta nakdsarm 
tadvaj jivo nabhopamah 


“The space within a jar is not moved when the jar is 
moved, nor is it destroyed when the jar is broken. The 


spirit soul is like that unbreakable space.” 


The Chandogya Upanisad also (6.8.7) affirms: 
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tat tvam asi 
“You are that.” 


Siddhanta (conclusion): In the following words the 
author of the siitras gives his conclusion. 


Sutra 41 


amso nana vyapadesad anyatha capi dadsa-kitavaditvam 
adhiyate eke 


amsah—part; nadnd—many; vyapadesat—because of 
the teaching; anyatha—otherwise; ca—and; api—also; 
ddsa—servant; kitava—gambler; adi—beginning with; 
tvam—the state of being; adhiyate—is read; eke— 
some. 


He is a part because of the description of being many, 
and also because some scriptures describe him as a 
servant, as a gambler, or as something else. 


Purport by Srila Baladeva Vidyabhisana 


The individual spirit soul is a part and parcel of the 
Supreme Personality of Godhead, as a ray of sunlight 
is part and parcel of the sun. The individual spirit soul 
is different from the Lord, dependent on the Lord, and 
related to the Lord. That is the meaning. Why is that? 
The sitra explains: “Because of the description of being 
many.” The Subala Upanisad explains: 
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udbhavah sambhavo divyo deva eko narayano mata pita 
bhrata nivdsah Saranam suhrd gatir nadrdyanah 


“Narayana is the transcendental Supreme Personality 
of Godhead. Narayana is the creator, destroyer, mother, 
father, brother, home, shelter, friend, and goal.” 


In Bhagavad-gita (9.18) Lord Krsna declares: 


gatir bharta prabhuh saksi 
nivdsah §aranam suhrt 


“IT am the goal, the sustainer, the master, the witness, 
the abode, the refuge, and the most dear friend. I am the 
creation and the annihilation, the basis of everything, the 
resting place, and the eternal seed.’’* 


The words ndnd vyapadesad in this sutra describe 
the many relationships that exist between the Supreme 
Personality of Godhead and the individual spirit soul, 
relationships like that between the creator and created, 
controller and controlled, shelter and person who takes 
shelter, master and servant, friend and friend, and goal 
and seeker. Some passages in the Atharva Veda declare 
that because the Supreme is all-pervading, the individual 
spirit souls and the Supreme are identical. The Atharva 
Veda declares: 


brahma dasa brahma dasa brahma kitavah 


“These servants are the Supreme. These fishermen 
are the Supreme. These gamblers are the Supreme.” 


eh — $$ 
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It is not possible that this passage intends to say 
that the individual spirit soul is actually not different 
from the Supreme. It is not possible that the Supreme 
is simultaneously both the creator and created, the 
pervader and pervaded, nor is it possible that the 
supremely intelligent Lord becomes a servant or other 
lowly being. If it were true that the individual spirit souls 
are identical with the Supreme, then the scriptures’ 
advice to renounce the world would become meaningless. 
Nor is it possible that the Supreme has become covered 
by the influence of illusion, for illusion has no power to 
bewilder the Lord. Nor is it possible that the individual 
spirit souls are parts of the Supreme like fragments cut 
with a chisel from a great stone, for that would contradict 
the scriptures’ statements that the Supreme can neither 
be broken nor changed. Therefore the individual spirit 
soul is different from the Supreme, but related to Him as 
created to creator, and in other ways also. The individual 
spirit soul is thus a part and parcel of the Supreme. The 
truth is that the individual spirit soul is a potency of the 
Supreme Personality of Godhead. This is described in 
Visnu Purdna (6.7.61): 


visnu-Saktih para prokta 
ksetrajnakhyd tathd para 


“Originally, Krsna’s energy is spiritual, and the energy 
known as the living entity is also spiritual.”* 


When it is said that the individual spirit soul is a part 


of the Supreme Personality of Godhead, the word “part” 
is used in the same way as in the sentence, “The circle 
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of Venus is a one-hundredth part of the moon’s circle,” 
or the same way as in the definition, “A part, although 
situated in a smaller area than the whole, is identical with 
the whole in substance.” The use of the word “part” here 
is not different from that definition. Thus the Supreme 
Personality of Godhead is the master of all potencies, and 
the individual spirit soul is a part of the Lord’s spiritual 
potency. Thus, by being a localized manifestation of one 
of the Lord’s potencies, the individual spirit soul is a part 
of the Supreme Personality of Godhead. That is their 
relationship. 

The example of the pot means that when the mistaken 
identification of the soul for the body is broken, the 
individual soul meets the Supreme Personality of 
Godhead. The Chandogya Upanisad’s statement, tat tvam 
asi (You are that), therefore means, “You are dependent 
on the Supreme.” The context of that passage supports 
this view. It does not support any other interpretation. 
Therefore the individual spirit soul and the Supreme 
Personality of Godhead are separate and different. One 
is the controller, the other the controlled. One is all- 
pervading, the other atomic in size. This is directly seen 
in the scriptures. It is not possible to prove otherwise. In 
the next sutra the author continues his explanation. 


Siitra 42 
mantra-varnat 


mantra—of the mantras; varnadt—from the 
description. 


Because of the description in the Vedic mantras. 


—riege— 
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Purport by Srila Baladeva Vidyabhiisana 
In the Rg Veda (10.90.3) it is said: 
pddo’sya sarva bhitani 


“All living entities are part and parcel of the 
Supreme.” 


In this way the Vedic mantras declare that the individual 
spirit souls are part and parcel of the Supreme. The word 
pdda here means “part.” No other meaning makes sense in 
this context. The word sarvda bhitdani (all living entities) 
here is in the plural, whereas the word amsah (part) in 
stittra 41 is in the singular. The singular here is used in a 
generic sense to denote all spirit souls. This kind of usage 
is also seen in many other places. 


Sutra 43 
api smaryate 
api—also; smaryate—in the smrti-Sdstra. 
Also in the smrti-Sastra. 
Purport by Srila Baladeva Vidyabhiisana 
In the Bhagavad-gita (15.7) Lord Krsna explains: 


mamaivam$o jiva-loke 
jiva-bhitah sanatanah 
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“The living entities in this conditioned world are My 
eternal fragmental parts.”* 


By using the word sandtana (eternal), the Lord refutes 
the idea that the living entities referred to here are the 
temporary external bodies in which the eternal souls 
reside. In this way it is seen that the individual spirit 
souls are part and parcel of the Supreme and have a 
relationship with Him. The Supreme is the creator and 
dominant in other ways also, and the individual spirit 
souls are dependent on Him. The nature of the individual 


spirit souls is described in the following passage of Padma 
Purdna: 


]fiandSsrayo jridna-gunas 
cetanah prakrteh parah 
na jato nirvikdras ca 
eka-riipah svariupa-bhak 


“The individual spirit soul is the shelter of knowledge, 
has knowledge as one of his qualities, is consciousness, is 
beyond the world of matter, is never born, never changes, 
and has one form; a spiritual form. 


anur nityo vyapti-Sila$§ 
cid-dnandatmakas tatha 
aham artho’vyayah saksi 
bhinna-ritpah sandtanah 


“The soul is atomic, eternal, is present by consciousness 
everywhere in the material body, is by nature full of 
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spiritual bliss and knowledge, has a sense of individual 
identity, is unchanging, is a witness within the body, is 
eternal, and is different from the Supreme. 


adahyo’cchedyo’kledyo 
‘fosyo ’ksara eva ca 
evam-ddi-gunair yuktah 
Sesa-bhitah parasya vai 


“The soul can never be burned, cut, moistened, 
withered, or killed. It has these and many more qualities. 
It is part and parcel of the Supreme. 


ma-karenocyate jivah 
ksetra-jfiah paravadn sada 

ddsa-bhiito harer eva 

ndnyasyaiva kaddcana 


“Thus the word ma refers to the individual spirit soul. 
The soul is the knower of the field of activities. The soul 
is spiritual. The soul is an eternal servant of the Supreme 
Personality of Godhead. The soul is never the servant of 
anyone else.” 


The phrase evam-ddi-gunaih (with these and many 
more qualities) refers to the soul’s other qualities, such as 
his ability to perform actions, to experience sensations, 
to attain enlightenment, and to enlighten others. The 
word “enlightenment” here has two features. In the first 
feature the soul itself attains enlightenment. In the 
second feature the soul brings enlightenment to others. 
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That is the nature of the soul. A lamp sheds light on 
itself and on other objects also. A jar or similar object 
has no power to bring light. Alchough a lamp may shine, 
because it is inanimate matter it cannot benefit from 
its own light. The individual soul, however, can benefit 
from the light it brings. Because the soul can thus become 
illuminated, it is said that the soul is spiritual and full of 
knowledge. 


ORL nikarans 18 


The Lord’s Incarnations are not 
Part and Parcel of the Lord, for They are the Lord 
Himself 


Introduction by Srila Baladeva Vidyabhiisana 


Digressing, for the moment, from the main topic, the 
author of the sitras next considers the nature of the 
Lord’s incarnations. In the Gopdla-tapani Upanisad it is 
said: 


eko vasi sarva-gah krsna idya 
eko’pi san bahudha yo’vabhati 


“Lord Krsna is the worshipable, all-pervading supreme 
controller, and although He is one, He manifests in many 
forms.” 


In the Visnu Purana (1.2.3) it is said: 


ekdneka-svariipdya 


———_ — 
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“The Supreme Personality of Godhead is one, although 
He has many forms.” 


Here it is said that the Lord is one because He 
remains one person, even though He appears in many 
forms, and He is also called many because of the great 
variety of these forms. That is the meaning. 


SamSsaya (doubt): Are the incarnations of the Lord, 
such as the incarnation Matsya, part and parcel of the 
Lord in the same way the individual spirit souls are, or 
are They different from the individual spirit souls? 


Puirvapaksa (the opponent speaks): There is no 
difference between the individual spirit souls and the 


incarnations of the Supreme Personality of Godhead. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sitra 44 
prakasadi-van naivam parah 


prakasa—light; ddi—beginning with; vat—like; 
na—not; evam—thus; parah—the Supreme. 


The Supreme is not like light or other things. 
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Purport by Srila Baladeva Vidyabhiisana 


Although the Lord’s incarnations, such as Lord 
Matsya, are called “parts” of the Supreme, They are 
not like the individual spirit souls. Here the author of 
the siitras gives and example: “The Supreme is not like 
light or other things.” As the sun and a firefly may both 
be called “light,” but are in truth very different, and as 
nectar and wine may both be called “liquid,” but in truth 
are very different, so the individual spirit souls and the 
incarnations of the Lord do not have a similar nature, 
but are very different. 


Sutra 45 

smaranti ca 
smaranti—the smrti-Sdstras say; ca—and. 
The smrti-sastras also say it. 

Purport by Srila Baladeva Vidyabhiisana 
In the Vardha Purdna it is said: 
svamsas catha vibhinnadmésa 
iti dvedhamSa isyate 


amSino yat tu samarthyam 
yat-svariipam yatha sthitih 
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“It is said that there are two kinds of parts and parcels 
of the Supreme: direct parts and separated parts. Direct 
parts have exactly the same nature as the Lord. 


tad eva ndnumatro’pi 
bhedah svamsamSino kvacit 
vibhinnadmso'lpa-saktih syat 
kificit simarthya-matra-yuk 


“Separated parts are different from the Lord. They are 
atomic in size and have very slight powers. 


sarve sarva-gunaih pirnah 
sarva-dosa-vivarjitah 


“All direct parts of the Lord.are filled with all virtues 
and glories and free of all vices and defects.” 


In Srimad-Bhagavatam (1.3.28) it is said: 


ete carn$a-kalah purmsah 
krsnas tu bhagavadn svayam 


“All the above mentioned incarnations are either 
plenary portions or portions of the plenary portions of 
the Lord, but Lord Sri Krsna is the original Personality 
of Godhead.”* 


Thus Lord Krsna is the original Supreme Personality 
of Godhead and the various incarnations, such as Lord 
Matsya, are parts of Him, but they are not different from 
Lord Krsna, as the individual spirit souls are. Lord Krsna 
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is like a vaidiirya stone, which manifests different colors 
from moment to moment. In this way Lord Krsna appears 
in different forms. 

In His various incarnations Lord Krsna may display 
all or only some of His powers. That is the description of 
the scriptures. Lord Krsna, the source of all incarnations, 
displays all of His six transcendental opulences in full. 
When the Lord does not display all His opulences in 
full, He appears as an amhSa incarnation, and when He 
displays even fewer of His opulences, He appears as a 
kala incarnation. In this circumstance He is like a great 
teacher, learned in the six sciences, who in certain 
circumstances teaches only a small portion of what he 
actually knows. 

In the Purusa-bodhini Upanisad it is said that Lord 
Krsna appears with all His transcendental potencies, 
headed by Goddess Radha. In the Tenth Canto of 
Srimad-Bhagavatam it is said that various transcendental 
qualities, such as being supreme over all, being filled 
with great love, being accompanied by loving associates, 
filling with wonder Brahma, Siva, and all the demigods, 
sages, and wise devotees, manifesting many pastimes, 
such as sweetly playing the flute, that fill everyone with 
wonder, displaying a great sweetness of transcendental 
handsomeness, and being very kind and merciful, are 
eternally manifested in Yasgoda’s infant Krsna. Lord 
Matsya and the other incarnations manifest some but 
not all of these qualities. Still, the incarnations of the 
Lord are not like the individual spirit souls, for the 
incarnations actually are the Lord Himself. 

Now the author of the siitras presents another 
argument. 
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Sitra 46 
anujna-parihdrau deha-sambandhat jyotir-ddi-vat 


anujrid—permission to act; pariharau—cessation 
from action; deha—of the body; sambandhaét—from the 
contact; jyotih—eye; adi—beginning with; vat—like. 


Bondage and liberation come from contact with the 
material body, like the eye and other things. 


Purport by Srila Baladeva Vidyabhiisana 


Even though they are parts and parcels of the Supreme, 
the individual spirit souls, because of beginningless 
ignorance, and also because of contact with material 
bodies, are subject to material bondage and liberation. 
The incarnations of the Lord, such as Lord Matsya, 
however, are not subject to such things. This is the 
description of the Sruti-sdstra. In the Sruti-Sdstra it is 
also said that the incarnations of the Lord do not have 
material bodies, but are directly the Lord Himself. That 
is the great difference between the individual spirit souls 
and the incarnations of the Lord. 

The word anujfid here means “permission.” It is by 
the Lord’s permission that the individual spirit souls 
can perform pious and impious deeds, as the Kausitaki 


Upanisad (3.8) explains: 


esa eva sddhu karma karayati 
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“The Lord engages the living entity in pious activities 
so he may be elevated.”* 


The word parihdra means “liberation.” This is 
described in the Sruti-Sdstra: 


tam eva viditvati mrtyum eti 


By understanding the Supreme Personality of Godhead 
one is able to cross beyond this world of death.” 


Next,.speaking the words jyotir-ddi-vat (like the eye), 
the author of the siitras gives an example to explain this. 
The eyes of the living entities are like small portions of 
the sun. However, the eyes depend on the sun for the 
power of sight, and if the sun does not give permission, 
in the form of the sunlight, the eyes cannot see. In this 
way the eyes are dependent on the sun. The sunlight and 
the sun-planet, however, are identical with the sun itself, 
and thus it makes no sense to say they are dependent 
on the sun. The difference between the individual spirit 
souls and the incarnations of the Lord is like that, the 


incarnations being like the sunlight and the souls being 
like the eyes. 


Sutra 47 
asantates cavyatikarah 


asantateh—because of imperfection; ca—not; 
avyatikarah—without bewilderment. 
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Because it is imperfect there can be no mistake. 
Purport by Srila Baladeva Vidyabhiisana 


Because he is imperfect, the individual spirit soul 
cannot be mistaken for an incarnation of the Lord. The 
individual spirit souls are therefore not the same as or 
equal to the incarnations of the Lord, beginning with 
Lord Matsya, who are all perfect. In the Svetasvatara 
Upanisad (5.9), the individual spirit soul is described in 
the following words: 


balagra-sata-bdgasya 


“If we divide the tip of a hair into one hundred parts 
and then take one part and divide this into another one 
hundred parts, that ten-thousandth part is the dimension 
of the living entity.”* 


Instead of being atomic and limited, as the individual 
spirit souls are, the Lord’s incarnations, beginning with 
Lord Matsya, are perfect and complete in every way, as 
the Ifa Upanisad explains: 


piirnam adah piirnam idam 


“The Personality of Godhead is perfect and 
complete.’’* 


In the following words the author of the sitras shows 
the great fault in thinking the individual soul identical 


with the Supreme. 
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Sitra 48 
abhdsa eva ca 
abhasah—fallacy; eva—indeed; ca—also. 
It is also a fallacy. 
Purport by Srila Baladeva Vidyabhiisana 


In this stra is refuted the idea that because they 
are both called amas, or parts of the Lord, therefore the 
individual spirit souls and the incarnations of the Lord 
are identical. This idea is based on the logical fallacy 
of sat-pratipaksa (undistributed middle). Because of its 
imperfect reasoning, this idea is wrong. 

The word ca (also) here hints that some examples 
may be given to show this. One example is that of earth 
and sky. Earth and sky are both substances, but that does 
not mean that they are identical. Existence and non- 
existence are both categories, but that does not mean 
they are equal. In the same way the individual spirit 
souls and the incarnations of the Supreme Personality 
of Godhead may both be parts of the Supreme, but that 
does not mean that they are equal. 
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The Individual Spirit Souls are not all Alike 


Introduction by Srila Baladeva Vidyabhiisana 


Concluding this digression, the author of the sitras 
now returns to His original topic. In the Katha Upanisad 


(2.5.13) it is said: 


nityo nity€ndm cetanas cetandnadm 
eko bahiinam yo vidadhati kamadn 


“The Supreme Lord is eternal and the living beings 
are eternal. The Supreme Lord is cognizant and the living 
beings are cognizant. The difference is that the Supreme 
Lord is supplying all the necessities of life for the many 
other living entities.”’* 


SarmSaya (doubt): In this way it is said that the individual 
spirit souls are eternal and cognizant. Are the individual 
spirit souls all alike or are they not? 


Pirvapaksa (the opponent speaks): The individual 
spirit souls are not different. They are all exactly alike. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 49 


adrstaniyamat 
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adrsta—of fate; aniyamat—because of difference. 


Because of different fates. 
Purport by Srila Baladeva Vidyabhiisana 


As a frog jumps a long distance, the word na (not) 
should be inserted from sutra 44. In this way this sutra 
means, “the individual spirit souls are not all alike.” Why 
is that? The sittra explains: “Even though the individual 
spirit souls have the same nature, they have different 
fates.” Their fates are beginningless. 

Here someone may object: Are the different fates not 
created because the individual spirit souls have different 
desires and different aversions? 

The author of the sitras says, “No it is not so,” and 
gives the following explanation. 


Sitra 50 
abhisandhy-ddisv api caivam 


abhisandhy—inclinations; dadisu—beginning with; 
api—also; ca—and; evam—thus. 


In this way there are different desires and other 
things. 


Purport by Srila Baladeva Vidyabhiisana 


The different natures of the individual spirit souls 
are to be explained in a different way. These differences 
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exist because of different fates. The word ca (and) hints 
that these differences exist at every moment. 


Here someone may object: Is it not so that these 
differences are created by differing environments, such 
as the environment of Svargaloka, the earth, or other 
places? 


To this the author of the sitras replies, “No. It is not 
so.” He gives the following explanation. 


Sutra 51 
pradesad iti cen ndntar-bhavat 


pradesat—from the environment; iti—thus; cet—if; 
na—not; antar-bhavédt—because of being understood. 


If it is said that this is because of environment, then 
the answer is: No, because there is another reason. 


Purport by Srila Baladeva Vidyabhiisana 


The other reason mentioned here is the differing fates 
of the individual spirit souls. The differences here cannot 
be attributed to different environments, for souls in the 
same environment often manifest great differences. 
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tvaj-jatah kalitotpatah 
mat-prdnah santy amitra-bhit 
etdn Sadhi tatha deva 
yathda sat-patha-gaminah 


O Supreme Personality of Godhead, O destroyer of 
enemies, my life-breaths, which are born from You, have 
left the path of virtue. O Lord, please bring them under 
control and push them on the path that is right. 
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The Pranas are Manifested 
from the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


In the Third Pada contradictory scriptural passages 
describing the elements were harmonized. In the Fourth 
Pada contradictory passages describing the prdanas (life- 
force and senses) will be harmonized. The prdnas are 
of two kinds: primary and secondary. The secondary 
prdnas are the eleven senses, beginning with the eyes. 
The primary prdnas are the five life-airs, beginning with 
apdna. First the secondary prdnas will be examined. In 


the Mundaka Upanisad (2.1.3) it is said: 
etasmdj jayate prano manah sarvendriyani ca 
“From this are born prana, mind, and all the senses.” 
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SarmSaya (doubt): Is this description of the creation of the 
senses metaphorical, like the description of the creation 
of the individual souls, or literal, like the description of 
the creation of ether and the other elements? 


Pirvapaksa (the opponent speaks): This is explained 
in the following words of the §ruti-Sastra: 


asad va idam agra asit tad Ghuh kim tad Gsid iti rsayo 
vava te asad dsit tad Ghuh ke te rsaya iti prand vdva 
rsayah. 


“He said: In the beginning was non-being. They said: 
What was that non-being? He said: The non-being was 
many sages. They said: Who were those sages? He said: 
Those sages were the pranas.” 


This passage from the §ruti-sastra clearly shows that 
the senses, which are here called prdnas or sages, existed 
before the creation of the material world. Therefore 
the senses are like the individual spirit souls (and the 
scriptures’ descriptions of the creation of the senses are 
only allegories.) 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sitra 1 
tatha pranah 


tathd—so; pranah—the pranas. 
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The pranas are like that. 
Purport by Srila Baladeva Vidyabhisana 


As ether and the other elements were manifested 
from the Supreme Personality of Godhead, so the pranas 
and the senses were also manifested from Him. That 
is the meaning here. In the beginning of creation the 
ingredients of the material world were merged together 
into one. Then the different ingredients were manifested. 


This is described in Mundaka Upanisad (2.1.3): 
etasmdj jayate prdno manah sarvendriydni ca 
“From this are born prana, mind, and all the senses.” 


The creation of the material senses is not like the 
creation of the conscious individual spirit souls, because 
the souls are free from the six transformations that 
are always present in matter. When they describe the 
creation of the individual spirit souls, the words of the 
scriptures are all allegories, but when they describe the 
creation of the senses, the words of the scriptures are 
literal descriptions. This is so because the senses are by 
nature material. This being so, the words prana and rsi 
(sages) in this passage refer to the Supreme Personality of 
Godhead. This is so because both these words are names 
of the all-knowing Supreme Person. 


Here someone may object: Is it not so that because the 
words pranah and rsayah (sages) are both in the plural 
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it is not possible that they can here be names of the 
Supreme Personality of Godhead? 


In the following words the author of the satras 
answers this objection. 


Sitra 2 
gauny asambhavat 


gauni—secondary meaning; asambhavat—because 
of impossibility. 


This must be a secondary use of the word, because the 
primary use is impossible. 


Purport by Srila Baladeva Vidyabhiisana 


The use of the plural in this passage from the Sruti- 
Sdstra must be a secondary usage of the plural. Why is 
that? Because there are not many Gods, there is only one 
God, the plural cannot be used to describe Him. Still, 
the plural may be applied to Him to refer to His many 
different manifestations. Although the Supreme Lord is 
one, He appears in His many incarnations, like an actor 
assuming different roles or a vaidiirya jewel displaying 
different colors. In this secondary sense the plural is 
appropriate in relation to Him. This is confirmed by the 
following words of the Sruti-Sdastra: 


ekam santam bahudha drséyamdnam 
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“Although He is one, the Supreme Personality of 
Godhead is seen to be many.” 


The smrti-Sastra also explains: 
ekadneka-svariupdaya 


“Although He is one, the Supreme Personality of 
Godhead appears in many forms.” 


Sutra 3 
tat prak Srutes ca 


tat—that; prak—before; sruteh—from the Sruti- 
§astra; ca—and. 


Because the Sruti-Sastra declares that He existed 
before the creation. 


Purport by Srila Baladeva Vidyabhiisana 


Because in the beginning of creation the varieties of 
material nature were not yet manifested, and thus the 
material world was all one, it is also not proper to accept 
the use of the plural here in a literal sense. This is so 
because the $ruti-sdstras declare that in the beginning 
of material creation only the Supreme Personality of 
Godhead existed. Therefore the plural here must be used 


in a secondary sense. 
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In the following words the author of the sutras gives 
another reason why the word prana should be interpreted 
as a name of the Supreme Personality of Godhead. 


Sutra 4 
tat-pirvakatvad vacah 


tat—that; purvakatvat—because of being before; 
vacah—speech. 


Because speech existed before the material creation. 
Purport by Srila Baladeva Vidyabhiisana 


The word vacah (speech) here means “the names of 
things other than the Supreme Personality of Godhead, 
the master of many spiritual potencies.” This speech 
existed before the pradhdna, the mahat-tattva, and the 
other features of the material world were created. Because 
the names and forms of the various material features 
were not yet created, and because the material senses 
also were not yet created at that time in the beginning 
of creation, the word prdna here must be used as a name 
of the Supreme Personality of Godhead. The Brhad- 
aranyaka Upanisad (1.4.7) explains: 


tad dhedam tarhi 
“In the beginning they were not manifested. Only 


later were the material forms and names manifested.” 
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This explains that in the beginning of the material 
creation the material names and forms were not yet 
manifested. Thus at that time the material senses as 
well as the elements beginning with ether were not yet 


manifested. 
OLD vitarans Z 


The Senses are Eleven 
Introduction by Srila Baladeva Vidyabhiisana 


After refuting this false idea about the senses, an 
idea that contradicts the descriptions in Sruti-sastra, the 
author of the sitras refutes a false idea about how many 
senses there are. In the Mundaka Upanisad (2.1.8) it is 


said: 


sapta pranah prabhavanti tasmat 
saptdrcisah samadhih sapta-homah 
sapteme loka yesu saficaranti 
prana guhdsayé nihitd sapta sapta 


“From Him come the seven pranas, the seven arcis, 
the seven homas, and the seven lokas. These seven are 


placed in every heart.” 


However, in the Brhad-dranyaka Upanisad (3.9.4) it 
is said: 


Ee ecg ee 
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dafeme puruse pradna adtmaikadasa 


“In the living entity there are ten pranas. The soul is 
the eleventh.” 


SamSaya (doubt): Are the prdnas seven or eleven? 


Pirvapaksa (the opponent speaks): The Pirvapaksa 
speaks the following sitra. 


Siitra 5 
sapta-gater visesitvdc ca 
sapta—of seven; gateh—because of going; 
visesitvat—because of the specific description; ca— 


also. 


Because of the departure of seven and also because 
of a specific description. 


Purport by Srila Baladeva Vidyabhiisana 


The pranas are seven. Why is that? Because that is the 
opinion of scripture. In the $ruti-SGstra it is said: 


saptandm eva jivena saha saficdra-rupayd gateh 


“Accompanied by the seven pranas, the soul leaves 


the body.” 


$< — i 
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In the Katha Upanisad (6.10) it is said: 


yada paficdvatisthante 

jiadndni manasa saha 

buddhi§ ca na vicesteta 
tam ahuh paramam gatim 


“The sages say that the supreme goal is attained 
when the five knowers are at peace and the mind and 
intelligence are no longer active.” 


This passage describes the condition of the senses 
in the state of yogic trance. This passage describes five 
senses, which begin with the ears. To them are added the 
mind and intelligence. In this way the living entity has 
seven senses. The §ruti-Sdstra also describes five working 
instruments, beginning with the voice and hands, but 
these cannot be called senses in the primary meaning of 
the word because these instruments do not accompany 
the soul when he leaves the material body and also 
because these instruments are less useful to the soul than 
the seven primary senses. 


Siddhanta (conclusion): If this is said, the author of 
the sitras replies with the following conclusion. 


Sitra 6 
hastddayas tu sthite’to naivam 


hasta—the hands; ddayah—beginning with; tu—but; 


ibe 
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sthite—situated; atah—therefore; na—not; evam—like 
that. 


But when he is situated in that way, the hands and 
other instruments are also present. Therefore it is not 


like that. 
Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to begin the refutation 
of the Parvapaksa’s objection. Although they are not 
included among the seven, the instruments beginning 
with the hands are to be considered among the prdanas. 
Why is that? Because as long as the soul is situated in the 
material body these instruments help in experiencing 
various things and in performing various tasks. In the 
Brhad-dranyaka Upanisad it is said: 


hastau vai grahah sarva-karmanabhigrahena grhitah 
hastabhyam karma karoti. 


“The hands are a sense, for with the hands one grasps 
things and performs actions.” 


In this way there are more than seven senses. There 
are five knowledge-acquiring senses, five working senses, 
and the mind. In this way there are eleven senses. In the 


Brhad-dranyaka Upanisad (3.9.4) it is said: 


atmaikddasa 


i 
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“The atma is the eleventh sense.” 


The word atmd here means “the mind.” In this way it 
should be understood. 

There are five objects of perception: sound, touch, 
form, taste, and smell. To perceive these objects there are 
five knowledge-acquiring senses: ears, skin, eyes, tongue, 
and nose. There are five kinds of action: speech, grasping, 
moving, excretion, and reproduction. To perform these 
actions there are five working senses: voice, hands, feet, 
anus, and genital. 

To co-ordinate the actions of all these and to take 
consideration of the three phases of time (past, present, 
and future), there is the mind. Sometimes the mind is 
considered to have four aspects. In this way the actions 
of the mind are: desiring, coming to conclusions, 
understanding one’s identity, and thinking. To perform 
these actions the mind is divided into the heart (manah), 
intelligence (buddhi), false-ego (ahankdra), and thinking 
(citta). In this way there are eleven senses. 


OG ninarane 3 


The Senses are Atomic in Size 
Introduction by Srila Baladeva Vidyabhisana 


Next the author of the siitras considers the question 
of the nature and size of the senses. 


ne OE ee © per 
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SamSaya (doubt): Are the senses all-pervading or are 
they atomic? 


Parvapaksa (the opponent speaks): The senses must 
be all-pervading, for things can be seen or heard from 
far away. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives his conclusion. 


Sitra 7 
anavas ca 
anavah—atoms; ca—and. 
They are also atoms. 
Purport by Srila Baladeva Vidyabhitisana 


The word ca (also) is used here to indicate certainty. 
The eleven senses are atomic in size. This is so because 
the Sruti-Sastra declares that the senses leave the 
material body. Things can be heard from far away and 
in other ways be perceived from far away because the 
quality, or power, of the senses extends beyond the senses 
themselves. As the individual spirit soul is all-pervading 
within the material body, from the head to the feet, so the 
senses can also act at a distance. In this way the theory of 
sankhya philosophers, that the senses are all-pervading, 
is refuted. 


—e+— —____—— 
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OLD witacane 4 


he Principal Prana (the Life-Force) has an Origin 


647 


g% 


Introduction by Srila Baladeva Vidyabhiisana 
In the Mundaka Upanisad (2.1.3) it is said: 
etasmdj jayate prdnah 
“From Him the prana (life-force) is born.” 
Here the word prana means “the principal prana”. 
Samégaya (doubt): Is the principal prdna (life-force) 


created in the same way the individual spirit soul is 


“created” or is this prana created in the same way ether 
and the other elements are created? 


Pirvapaksa (the opponent speaks): The S$ruti-Sdstra 
declares: 


naisa prana udeti ndstam eti 
“This prana is never born and never dies.” 


The smrti-sastra also declares: 


yat-prdptir yat-parityaga 
utpattir maranam tatha 
tasyotpattir mrtis caiva 

katham pranasya yujyate 


esha 
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“Birth and death come and go. How can birth and 
death affect the prana?” 


Therefore it is concluded that the principal prdana is 
“created” in the same way the individual spirit soul is 


“created.” 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 8 
Sresthas ca 
Sresthas—the principal one; ca—also. 
The principal one also. 
Purport by Srila Baladeva Vidyabhiisana 
The principal prdna (life-force) is created in the same 
way ether and the other elements are created. This is 


confirmed in the words of the Mundaka Ubpanisad 


(2.1.3): 
jayate pranah 
“The prana was created.” 


In its pratijfiad statement, the Mundaka Upanisad 
declares: 
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sa idam sarvam asrjata 
“He created everything.” 


To avoid contradicting these words it must be accepted 
that the principal pradna was also created. For this reason 
the scriptural passages stating that the prdna was never 
created should be understood allegorically and not 
literally. One prdna is called the principal prdna because 
it maintains the material body. So its meaning can be 
carried into the next sitra, this sutra is given separately 
and not joined to the previous sitra. 


OL vivarane 5 


The Principal Prana (Life-Force) is not Air 


Introduction by Srila Baladeva Vidyabhiisana 


Now the nature of the principal prdna (life-force) 
will be examined. 


Samsaya (doubt): Is the principal prana air alone, the 
vibration of air, the activities of air, or a condition of 
air when it goes to another place? Which is it? 


Piirvapaksa (the opponent speaks): It is the external 


element of air. This is confirmed in the following 
statement of Brhad-dranyaka Upanisad (3.1.5): 


—oibee— 
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yo’yam pranah sa vayuh 
“The prana is air.” 


Or, perhaps the principal prdna is the activities of 
air, the inhalation and exhalation of breath. In this way 
it is proved that the principal prdna is air. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Siitra 9 
na vayu-kriye prthag upadesat 


na—not; va'yu—air; kriye—action; prthak— 
different; upadesat—because of the teaching. 


It is neither air nor the activities of air, because the 
teaching is that it is different. 


Purport by Srila Baladeva Vidyabhisana 


The principal prdna (life-force) is neither air nor 
the movements of air. Why is that? The sitra explains: 
“Because the teaching is that it is different”. The 
previously quoted passage of the Mundaka Upanisad 
(2.1.3) said that both air and prana are born from the 
Supreme. In this way it should be understood that air and 
prana are different, for they are mentioned separately. 
If air and prana were identical, then there would be no 


$$$ 
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need to mention them separately in this passage. If prana 
were the movement of air then there would also be no 
need to mention them both in this way. It is seen that 
the movements of fire and the other elements are not 
separately mentioned in this passage. The statement of 
the Brhad-dranyaka Upanisad, that “prdana is air,” means 
that prdna is a specific kind of air, and that prdna is nota 
separate element, like fire and the other elements. That 
is the meaning here. 


In the Kapila-sitra (2.31) it is said: 
samanya-karana-vrttih pranadya vadyavah pafica 


“The five airs, beginning with prana, perform the 
actions of the senses in general.” 


Thus the sankhya philosophers claim that pradna 
performs the actions of all the senses. This cannot be, 
for it is not possible for the single prana to perform all 
the actions of all the senses. 


PB vitarans 6 


The Principal Prana 


Life-Force) is an Instrument Used by the Soul 


Introduction by Srila Baladeva Vidyabhiisana 


In the Brhad-dranyaka Upanisad it is said: 


eae ee 
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suptesu vdg-ddisu prana eko jagarti. prana eko 
mrtyundadnaptah. pranah samvargo vdg-ddin samvrnkte. 
prdna itardn prdndan raksati m@teva putran. 


“When speech and the other senses sleep, prana alone 
remains awake. Prana alone is untouched by death. Prana 
controls speech and the other senses. As a mother protects 
her children, so one prana protects the other pranas.” 


SamSaya (doubt): Is this principal prdna identical with 
the independent spirit soul residing in the material body 
or is this principal prana an instrument that assists the 
spirit soul? 


Purvapaksa (the opponent speaks): Because the Sruti- 
Sastra describes this prdna as having many powers and 
glories, therefore this principal prana is the independent 


spirit soul. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 10 
caksur-adi-vat tu tat saha Sisthyadibhyah 
caksuh—the eyes; ddi—beginning with; vat—like; 
tu—indeed; tat—that; saha—with; Sisthya—teaching; 


adibhyah—because of beginning with. 


Indeed, it is like the eyes and other senses, because it 
is taught along with the senses. 


—-§4—<— 
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Purport by Srila Baladeva Vidyabhiisana 


Here the word tu (indeed) is used to dispel doubt. The 
prana (life-force) is an instrument used by the individual 
spirit soul. It is like the eyes or the other senses. Why is 
that? The sutra explains: “Because it is taught along with 
the senses.” The prana is described along with the eyes 
and senses. Things of alike nature are generally described 
together. An example of that is the Brhadratha meters, 
which are described together. This is also confirmed by 
the use of the word di (beginning with) in the sitra. 

That the prdna is here grouped with the senses is seen 
in the following passage: 


yatra vayamn mukhyah pranah 
sa evayam madhyamah pranah 


“There is a principle prana and there is a secondary 
prana.”’ 


In this way the idea that the prana is the independent 
spirit soul is refuted. 
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LD pitarane 7 


The Principal Prana 
Life-Force) is the Primary Instrument of the Soul 


Introduction by Srila Baladeva Vidyabhisana 


Here someone may object: Is it not so that if it is to 
be counted among the senses, the principal prdna must 
have a function to perform where it assists the soul? 
The principal prdna has no such function. Also, if the 
principal prdna is one of the senses, then the senses, 
beginning with the eyes, would be twelve in number. 


In the following words the author of the sitras 
answers this objection. 


Sitra 11 
akaranatvdc ca na dosas tathda hi dar§ayati 
akaranatvat—because of not having a specific 
function; ca—and; na—no; dosah—fault; tathad—so; 


hi—indeed; darsayati—shows. 


Also, there is no fault in not having a function, for 
the scriptures show it. 


Purport by Srila Baladeva Vidyabhisana 


The word ca (also) is used to answer the previous 
° e ” 
objection. The word karana here means “activity.” It 


eh 
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is not a defect on the part of the prdna that is has no 
specific function to assist the soul, for it does have an 
important function in that it is the support and the 
resting place of the physical senses. That is the meaning 
here. In the following passage, the Chadndogya Upanisad 
(5.1.1) shows this: 


atha ha pradnd aham Sreyasi vyidire... 


“The senses argued among themselves. Each one said: 
‘lam the best.’ They then approached their father, Lord 
Brahma, and asked him, ‘O lord, who among us is the 
best?’ Brahma replied, ‘He whose departure causes the 
greatest calamity for the body is the best.’ 

“Then the voice departed from the body and stayed 
away for an entire year. When he returned, he asked: ‘How 
is it that you were able to live without me?’ Although it 
could not speak, still the body could breathe with the 
prdna, see with the eyes, hear with the ears, and think 
with the mind. Then the voice again entered the body. 

“Then the eyes departed from the body and stayed away 
for an entire year. When they returned, they asked: ‘How 
is it that you were able to live without me?’ Although it 
could not see, the body could breathe with the prdna, 
speak with the voice, hear with the ears, and think with 
the mind. Then the voice again entered the body. 

“Then the ears departed from the body and stayed 
away for an entire year. When they returned, they asked: 
‘How is it that you were able to live without us?’ Although 
it could not hear, still the body could breathe with the 
prana, see with the eyes, speak with the voice, and think 
with the mind. Then the ears again entered the body. 


— of — 
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“Then the mind departed from the body and stayed 
away for an entire year. When he returned, he asked: ‘How 
is it that you were able to live without me?’ Although it 
could not think, still the body could breathe with the 
prana, see with the eyes, speak with the voice, and hear 
with the ears. Then the mind again entered the body. 

“When the prdna was about to depart, it began to 
uproot all the senses. It became like a spirited horse 
uprooting the posts to which it is tethered. Then the 
other senses appealed to the prdna, “Please do not go. 
Please stay with us. You are the best of all of us.” 


In this way it is seen that the principal prdna has an 
important function to perform in relation to the spirit 
soul. The soul is the enjoyer and the performer of actions. 
The soul is like a king, the senses his royal attendants, 
and the principal prdna his prime minister, who helps 
attain the king’s objectives. In this way the prdana is the 
most important of the soul’s instruments. However, the 
prana is still not independent of the soul itself. 


OLD witarans 8 


The Principal Prana has Five Functions 


Introduction by Srila Baladeva Vidyabhiisana 
In the Brhad-dranyaka Upanisad (1.5.3) it is said: 


sa esa vayuh patica-vidhah prano’pano vyana udadnah 
samanah 
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“The prana is air. There are five pranas: prana, 
apana, vyana, udana, and samana.” 


SarnSaya (doubt): Are these five, beginning with 
apdna, different from prana, or are they merely different 
functions of prana? 


Purvapaksa (the opponent speaks): Because they 
have different names and functions, therefore they are 
different. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives his conclusion. 


Sutra 12 
pafica-vrttir mano-vad vyapadisyate 


pafica—five; vrttih—functions; manah—the mind; 
vat—like; vyapadisyate—is said. 


Like the mind, it is said to have five functions. 
Purport by Srila Baladeva Vidyabhiisana 


The prdna is one, although it assumes five different 
functions when present in the different places, such as 
the heart, of the body. In this way the prana is described. 
In this way these are different functions of prana and not 
different prdnas themselves. Because these functions are 
different, therefore different names are employed. Still, 
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there is no difference in their natures. In the Brhad- 
aranyaka Upanisad (1.5.3) it is said: 


prdno’padno vydna udanah samdna iti. etat sarvarh prdna 
eva. 


“There are five pranas: prana, apana, vyana, udana, 
and samana. These five are all one prana.” 


In this way prdna is like the mind. In the Brhad- 
aranyaka Upanisad (1.5.3) it is said: 


kadmah sankalpo vikalpo vicikitsa §raddha dhrtir adhrtir 
hrir dhir bhir ity etat sarvarh mana eva. 


“The mind’s functions are: desire, determination, 
doubt, error, faith, steadfastness, unsteadiness, shame, 
intelligence, and fear. All these are mind.” 


All these have different functions and different names, 
but they are not different from mind itself. They are the 
various functions of the mind. In the yoga-sastra, also, 
it is said that the mind has five functions. This is the 
meaning of the scriptures, either hinted at or explicitly 
shown in the texts. 
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OLD pitacans 9 


The Principal Prana is Atomic 


Introduction by Srila Baladeva Vidyabhiisana 


Sarnsaya (doubt): Is the principal prana atomic or all- 
pervading? 


Pirvapaksa: (the opponent speaks): In the Brhad- 
dranyaka Upanisad (1.3.22) it is said: 


sama ebhis tribhir lokaih 
“Prana is equal to the three worlds.” 


This and other passages of Sruti-sastra declare that 
prana is all-pervading. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives his conclusion. 


Sutra 13 
anus ca 
anuh—atomic; ca—also. 


It is also atomic. 
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Purport by Srila Baladeva Vidyabhiisana 


The principal prdna is also atomic in size. This is so 
because the Sruti-Sdstras declare that the principal prana 
leaves (the material body at the time of death). Scriptural 
passages describing the principal prdnas as atomic should 
be understood to mean that living entities everywhere 
are dependent on the principal prdana. 


OL nivarans 10 


The Supreme Personality of 
Godhead is the Moving Force behind the Prana 


Introduction by Srila Baladeva Vidyabhiisana 
In the Brhad-dranyaka Upanisad it is said: 
suptesu vag-ddisu prana eko jdagarti. 
“When speech and the other senses sleep, prana alone 
remains awake. Prana alone is untouched by death. Prana 
controls speech and the other senses. As a mother protects 


her children, so one prana protects the other pranas.” 


In this way the function of the principal prdna is 


described. 


The functions of the secondary prdnas are described 
in the following passage: 


a er 
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sapteme loka yesu saficaranti 
“The panas move in seven realms.” 
Thus the secondary prdnas move among the senses. 


SamsSaya (doubt): Do the secondary pranas move by 
their own power among the senses, or does something 
else create the movement of the prdnas? Are the prdnas 
moved by the demigods, the individual spirit soul, or the 
Supreme Personality of Godhead? 


Pirvapaksa (the opponent speaks): Endowed with the 
power of action, the pranas move themselves. Or perhaps 
the demigods move them. In the Aitareya Upanisad (2.4) 
it is said: 


agnir vag bhitva mukham prdavisad 
“Becoming speech, Agnideva entered the mouth.” 


Or perhaps the individual spirit soul moves the prdnas. 
This may be so because the prdnas are instruments the 
soul uses to attain enjoyment. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 14 


jyotir-ddy-adhisthanam tu tad dmanandat 


—>iege— 
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jyotih—effulgence; ddy-adhisthanam—the supreme 
ruler; tu—indeed; tat—that; dmanandat—because of 
the description. 


Indeed, light is the controller, because that is the 
description. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (“indeed”) is used here to dispel doubt. The 
word jyotih (light) here means “the Supreme Personality 
of Godhead.” He is the mover (adhisthanam) of the 
pranas. The affix lyut in the word adhisthanam makes it 
mean “the mover.” Why is the Supreme Personality of 
Godhead the mover of the pranas? The sutra explains: 
“Because that is the description.” This means, “Because it 
is understood that the Supreme Personality of Godhead, 
as the all-pervading Supersoul, moves the prdnas and 
senses. In the Brhad-dranyaka Upanisad (3.7.16) it is 
said: 


yah prdnesu tisthan 


“The Supersoul stays in the midst of the pranas and 
moves them.” 


That the demigods and the individual spirit soul may 
also move the prdnas is not disputed here, but the pranas 


cannot move themselves, for they are only inert matter. 


Hoping to enjoy, the individual spirit soul also moves 
the pranas. That is described in the next sitra. 
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Sitra 15 
pranavata sabdat 


prdnavata—by the person who possesses the prdnas; 
sabdat—because of the $ruti-sastra. 


By the person who possesses the pranas, because of 
the sruti-sastra. 


Purport by Srila Baladeva Vidyabhiisana 


The word prdnavata (the person who possesses the 
prdnas) refers here to the individual spirit soul. Hoping 
to enjoy, the spirit soul moves the prdnas and senses. 
Why is that? The sitra explains: fSabdat (because of the 
Sruti-Sastra). In the Brhad-dranyaka Upanisad (2.1.18) it 
is said: 


sa yatha mahd-rajo janapaddn grhitva sve janapade 
yathad-kadmam parivartate evam evaisa etat pranan grhitva 
sve Sarire yatha-kamam parivartate. 


“As a great king rules the subjects in his kingdom, so 
the individual spirit soul rules the pranas in his body.” 


This is the gist of the matter: The Supreme Personality 
of Godhead is the supreme ruler of the prdnas and the 
demigods and the individual spirit soul also rule the 
senses. The former (the demigods) rule the pradnas and 
senses by enabling them to act, and the latter (the 
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individual spirit souls) rule the prdnas and senses with 
the hope of attaining enjoyment. By exerting their wills, 
the individual souls thus move the prdnas. 


There is no alternative to this description. This the 
author of the sitras explains in the following words. 


Sutra 16 
tasya ca nityatvat 


tasya—of this; ca—and; nityatvat—because of 
eternality. 


Because this is eternal. 
Purport by Srila Baladeva Vidyabhiisana 


Because He has an eternal relationship with them, 
the all-powerful Supersoul is the actual controller and 
mover of them. He should be considered the primary 
mover and controller. This is confirmed in the words 
of the Antarydmi-brahmana (Brhad-adranyaka Upanisad 


3.7). 
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oa 11 


The Principal Prana is not a Sense 


Introduction by Srila Baladeva Vidyabhiisana 
In this subject another doubt is raised. 


SamSaya (doubt): Are the principal prana and the 
other prdnas also senses? 


Pirvapaksa (the opponent speaks): Because they assist 
the individual spirit soul, all the pranas are considered to 
be senses. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 17 
ta indriyani tad vyapadesad anyatra Sresthat 
te—they; indriyani—senses; tat—that; vyapadesat— 
because of the description; | anyatra—otherwise; 


§resthat—from the best. 


They are senses, for that is the description. Only the 
principal one is not. 
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Purport by Srila Baladeva Vidyabhiisana 
With the sole exception of the principal prana, the 
pradnas are all senses. Why is that? The sitra explains: 
“For that is the description.” In the Mundaka Upanisad 
(2.1.3) it is said: 


etasmdj jayate pranah 
manah sarvendriydni ca 


“From the Supreme Personality of Godhead are born 
the principal prana, the mind, and the senses.” 


In this way, with the sole exception of the principal 
prdna, the prdnas are the senses, such as the ears and the 
others. In the smrti-§dstra it is said: 

indriyadni dasaikam ca 

“There are eleven senses.” 

In another place in the $ruti-Sastra it is said: 

prdno mukhya sa tv anindiriyam 


“The principal prana is not a sense.” 


Here someone may object: Is it not so that in the 


Brhad-dranyaka Upanisad (1.5.21) it is said: 


hantasyaiva sarve rulpam asdmetyetasyaiva sarve riipam 
abhavat. 
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“The senses then assumed the form of the principal 
prana. They all assumed his form.” 


Because the secondary prdanas are senses and because 
the secondary prdnas are merely functions of the 
principal prana, therefore the principal prdna is also a 
sense. How can you claim, then, that the principal prana 


is not a sense? 


To this objection the author of the sitras gives the 
following reply. 


Sutra 18 
bheda-Sruteh 
bheda—difference; §ruteh—from Sruti-sastra. 
Because the Sruti-sastra says it is different. 
Purport by Srila Baladeva Vidyabhiisana 
In the Mundaka Upanisad (2.1.3) it is said: 
prano manah sarvendriyani 


“From the Supreme Personality of Godhead are born 
the principal prana, the mind, and all the senses.” 


In this way, because it is mentioned apart from the 


senses in this passage, the principal prdna is clearly 
different from the senses. That is the meaning here. 
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Here someone may doubt: The mind is also mentioned 
apart from the senses in this passage. It must be that the 
mind is not a sense. 

This doubt is answered by the following words of 
Bhagavad-gita (15.7): 


manah sasthindiyani 
“The mind is one of the six senses.” 
Lord Krsna also declares (Bhagavad-gita 10.22): 
indriyandm manas casmi 
“Of the senses I am the mind.” 
Sutra 19 
vailaksanydc ca 


vailaksanyadt—because of different qualities; ca— 
also. 


Also because of different qualities. 
Purport by Srila Baladeva Vidyabhiisana 
During sleep the principal prana is active, but the ears 
and other senses are not. The principal prdna supports 


the body and senses, but the senses are only instruments 
for perception and work. In these ways the principal 
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prdna and the senses have different qualities. Thus it is 
said that as the individual spirit souls are dependent on 
the Supreme Personality of Godhead, so the senses are 
dependent on the principal prana. 


OD vivaran 12 


The Forms of the Material World are 
Created by the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


The scriptures declare that the material elements, 
the senses, everything else in the material world, and the 
individual spirit souls also, are all manifested from the 
Supreme Personality of Godhead. Now we will consider 
the question: Who created the individual forms (vyasti) 
of this world? 

After describing the creation of fire, water, and earth, 


the Chandogya Upanisad (6.3.2-4) explains: 


seyam devataiksata hantaham imds tisro devata anena 
jivendtmandnupravisya ndma-riipe vydkaravani tasarn 
tri-vrtam ekaikam karavdniti. seyamn devatems tisro 
devatd anena jivendtmandnupravisya ndma-riipe vydkarot 
tdsam tri-vrtam tri-urtam ekaikam akarot. 


“After creating the splendid elements of fire, water, 


and earth, the Supreme Personality of Godhead thought, 
‘Now I shall enter these three splendid elements with the 
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individual souls and thus I shall create names and forms. 
One by one, I shall make them three.’ Then the Supreme 
Personality of Godhead entered those three splendid 
elements with the individual souls, created names and 


forms, and, one by one, made the splendid elements into 
three.” 


SamSaya (doubt): Is this creation of names and forms 
the work of the Supreme Personality of Godhead or an 
individual spirit soul? 


Purvapaksa (the opponent speaks): It is the work of 
an individual spirit soul. In the Chandogya Upanisad 
the Lord says, “With an individual soul I shall create.” 
The instrumental case here is not used in the sense of 
“with.” When the meaning of an agent is possible in this 
case it is not reasonable to accept a meaning that carries 
the sense of a preposition. Neither is the meaning of “an 
instrument” possible here, for the Supreme Personality of 
Godhead can do anything simply by His will and therefore 
He has no need is employ an individual spirit soul to do 
anything. Neither can it be said that in this situation 
the entrance into the creation is done by an individual 
spirit soul and the creation of names and forms is done 
by the Supreme Personality of Godhead, for the use of 
the indeclineable past participle here indicates that the 
entrance and the act of creation were both performed by 
the same agent. Neither is the use of the first-person in 
the verb vydkaravani (I shall create) inappropriate here, 
for it is like saying, “With a spy I will enter the enemy 
army and see it.” Neither is all this merely my own idea, 
for the Sruti-$astra declares: 


oben 


‘one 2 - Prada 4 671 


virifico vd idam virecayati vidadhati brahma vava virifica 
etasmad dhime ritpa-ndmani 


“The demigod Brahmi is called virifica because he 
organizes (virec) the material universe. From him have 
come the names and forms of the material universe.” 

The smrti-sastra also declares: 


ndma-ripe ca bhitdndm 


“The demigod Brahmi created the names and forms 
of the creatures in the universe.” 


Therefore the creation of names and forms was done 
by an individual spirit soul. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 20 
samjnd-mirti-klptis ca tri-vrt kurvata upadesat 
samjnd—names; miarti—forms; klptih—creation; 
ca—and; tu—but; tri-vrt—in three parts; kurvate— 


does; upadesat—from the teaching. 


But the creation of names and forms in groups of three 
is done by the creator, for that is the teaching. 
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Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to begin the refutation 
of the opponent’s argument. Here the word samijfia- 
murti means “names and forms” and the word klptih 
means “creation.” The words tri-vrt kurvatan (done by 
the creator) indicate that this creation was done by 
the Supreme Personality of Godhead Himself and not 
by an individual spirit soul. Why is that? The siitra 
explains: upadesat (because that is the teaching). Thus 
the scriptures affirm that this creation was done bv the 
Supreme Personality of Godhead. Thus the creation of 
threes and the creation of names and forms were both 
done by the same creator. That is the meaning. 


The creation of threes was effected in the rollowing 
way: 


triny ekaikam dvidha kurvat 
try-ardhani vibhajed dvidha 
tat-tan-mukhyardham utsrjva 
yojayec ca tri-ritpata 


“The creator divides in half each of the three elements. 
Three of these halves He then divides in half again. Then 
He joins the smaller halves to the larger halves. In this 


way the compound elements, made of three parts, are 
created.” 


This is like the process called pafici-karana. It cannot be 
said that this creation of three-fold compound elements 
is within the power of the demigod Brahma. That is so 
because Brahma was born after the universal egg had 
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been created from these three-fold compound elements 
made of fire, water, and earth. This is corroborated by 
Manu-samhita (1.9): 


tasminn ande’bhavad brahma 
sarva-loka-pitamahah 


“Brahma, the grandfather of all the worlds, was born 
in the egg of the universe. 


Therefore the creation of names and forms and the 
creation of three-fold compound elements were both done 
by the same creator. It should not be thought, because of 
the sequence apparently described in the text, that the 
creation of names and forms preceded the creation of 
three-fold compound elements. The creation of three- 
fold compound elements came first, and only after that 
creation the creation of name and forms was effected. The 
universal egg cannot be created by the elements of fire, 
water and earth before those elements are compounded 
in the three ways. That this is not possible is described in 
the following words of Srimad-Bhagavatam (2.5.32-33): 


yadaite’sangata bhava 
bhitendriya-mano-gunah 

yadayatana-nirmane 
ne S§ekur brahma-vittama 


“O Narada, best of the transcendentalists, the forms of 
the body cannot take place as long as these created parts, 
namely the elements, senses, mind, and modes of nature, 


are not assembled.* 
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tada samhatya canyonyam 
bhagavac-chakti-coditah 
sad-sattvam upadaya 
cobhayam sasrjur hy adah 


“Thus when all these became assembled by the force 
of the energy of the Supreme Personality of Godhead, 
this universe certainly came into being by accepting both 
the primary and secondary causes of creation.”* 


The process of pavici-karana is also described here. 
In this way the creation should be understood. In the 
process of pajici-karana, each of the five elements is 
divided in half, half of the halves are again divided in 
half, and the smaller halves are then joined with the 
larger in compound elements. 


In Chandogya Upanisad (6.5.1) it is said: 
annam aSitam tridha vidhiyate 


“When food is eaten it is transformed in three 
ways.” 


This transformation is completely different from the 
three-fold combination of earth and the other elements 
previously described. Therefore this passage cannot be 
used to support the theory that the individual spirit soul 
is the creator of the names and forms of this world. The 
scriptural passage uses the phrase 4tmand jivena. By thus 
placing these two words in apposition, it is clear that the 
word jiva (individual soul) here means “by the Supreme 
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Personality of Godhead, whose potency is the individual 
spirit souls.” In a similar way the passage beginning with 
the words virfico vd is also explained. 

Understood in this way, the indeclineable past 
participle pravisya and the third-person verb following 
it can be understood in their primary meanings without 
any difficulty. In this way it is easily seen that the two 
actions described by the words pravisya and vydkaravani 
are certainly performed by the same agent. Therefore it 
is certainly the Supreme Personality of Godhead who 
performed the act of creation described in the verb 
vydkaravani. This is corroborated by the following words 


of Taittiriya Aranyaka (3.12.16): 


namani krtvabhivadan yad aste 


“The all-knowing Supreme Personality of Godhead 
created all forms and names.” 


2 13 


The Vehicles of the Soul are Made of Earth 
Introduction by Srila Baladeva Vidyabhiisana 


Now the nature of the material body, which is called 
by the name marti, will be examined. In the Brhad- 
drayanka (3.2.13) it is said that the material body is made 


of earth: 
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Sariram prthivim apy eti 
“The material body becomes earth.” 


However, in the Kaundinya-Sruti it is said that the 
material body is made of water: 


adbhyo hidam utpadyate Gpo vava mamsam asthi ca 
bhavanty apah Sariram dpa evedarh sarvam. 


“From water the material body is created. Water 
becomes transformed into flesh and bones. The entire 
body is water.” 


Another text of the Sruti-sdstra claims that the material 
body is made of fire: 


sah agner deva-yonyah 

“The demigods’ bodies are made of fire.” 

Saméaya (doubt): What is the truth here? 

Piirvapaksa (the opponent speaks): One text says the 
material body is made of earth, another says it is made 
of water, and another that it is made of fire. Because the 
scriptures give these three differing explanations, the 


truth cannot be ascertained. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 
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Siitra 21 
mamsddi bhaumam yatha-sabdam itarayo§ ca 


marnsa—flesh; adi—beginning with; bhaumam— 
earth; yatha—as; sabdam—the Sruti-Sdstra; itarayoh— 
of the other two; ca—also. 


As the Sruti-Sastra says, the flesh and other ingredients 
are made of earth. It is also so for the other two. 


Purport by Srila Baladeva Vidyabhiisana 


Flesh and other ingredients are made of earth. 
However, blood is made of water, and bones are made of 
fire. This is described in the fruti-sdstra (yathad-Sabdam). 


In the Garbha Upanisad it is said: 


yat kathinam sa prthivi yad dravamn tad apo yad usnarm 
tat tejah 


“What is hard in the body is made of earth, what is 
liquid is made of water, and what is hot is made of fire.” 


In this way it is proved that all material bodies are 
made of these three elements. 


Here someone may object: If the material elements are 
all compounded of three elements, none of the elements 
pure, but all of them mixtures of elements, then why 
do the scriptures say, “This part of the body is made of 
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fire, this part is made of water, and this part is made of 
earth?” 


To this objection the author of the sitras gives the 
following reply: 


Sutra 22 
vaigesdt tu tad-vadas tad-vadah 


vaisSesat—because of the specific nature; tu—but; 
tat—of that; vadah—statement; tat—of that; vadah— 
statement. 


Because of its specific nature, thus it is so said. Thus 
it is so said. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used to dispel doubt. Everywhere 
in the material world the elements are arranged in 
three-fold compounds with one element predominating. 
The elements are therefore named according to the 
predominating element. The word tad-vddah is repeated 
to indicate the end of the chapter. 


or 


vardhasva kalpaga samam samantat 
kurusva tapa-ksatim asritandm 
tvad-anga-sankirni-karah paras ta 
himsrd lasad-yukti-kutharikabhih 


O tree that fulfills all desires, please extend yourself 
in all directions. To those who take shelter of you please 
give the shade that stops all troubles. The glistening axes 
of logic have now cut away the underbrush that choked 


you. 
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